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| ccmogony and cosmology of the Jawidan-nama are based on the 
[he cos! ical theory of the original creative Word. This theory 
a he core of the work, which describes the creation and 
e universe as the unfolding of the primordial ontological 
bjects and beings contained in the universe, at any scale, 
from the heavenly spheres down to the tiniest atoms, are essentially the 
manifestations of the ontological names derived from the Word. These 
names are the instrument of the creation. They convey metaphysical 
meanings or truths (manā, pl. maani; haqiga, pl. haga iq) which 
constitute the principle of existence of any object and being, either 
actually existing or only possible.’ In addition, the Jawidan-nama 
establishes a link between the metaphysical meaning of the ontological 
name and the external form (sūra) of the named. Therefore, the 
structure of the universe with all that is contained in it - spiritual, 
mental, imaginary as well as material entities - and its evolution in 
time are essentially a structure and evolution of a language. The 
universe is ‘spoken out’ and ‘written down’. 

This language of the creation has its own semantics, morphology 
and syntax. It is constituted of phonemes, which compose meaningful 
words. It has its alphabet, by means of which the primordial phonemes 
and names composed of them become visible in the external form of 
mn beings that they bring into existence, and thus can be 

and read. It also has its own convention that establishes the 
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Unity is purely ‘oral’. 
or Voie (sawt), which contains, in an undifferentiated condition of 
eternal Present beyond space and time, infinity of meanings (ma'nå, p], 
mani), names and words. At the stage of Unity, the meaning js 
identical and simultaneous to its expression. In other words, the 
relationship between the meaning and its expression requires no 
intermediary and no means other than the meaning itself. Because of 
this focus on ontological meanings, the first chapter’s subtitle is the 
‘semantics of creation’. 

The second chapter - ‘morphology of creation’ - examines the 
process of differentiation and emergence of forms. The category of 
form is an intermediary between the pure ontological meanings such 
as they existed within the primordial Unity and the created universe 
with its spatial and temporal dimensions. The introduction of this 
category raises a critical issue of correspondance between two 
incommensurable levels, that of invisible metaphysical meanings and 
that of visible physical objects and beings. The Jawidan-nama’s 
conception of Balance (istiwa ) is conceived as a solution to this issue. 
The Balance is essentially what ensures a correspondence between the 
primordial ontological meanings and the visible forms, so that the 
latter become the loci of manifestation (mazhar, pl. mazahir) of the 
former. Thus, the first manifestation of form is the primordial Point 
(nuqta), which represents the undifferentiated original divine Word. 
As the Word undergoes the differentiation triggered by the Imperative 
Be! (Kun), producing a set of distinctive phonemes, which constitute 
primary elements of ontological meaning, the Point produces 4 
corresponding set of primary forms, or primordial ‘letters’ (harf pl. 
huraf). The subsequent stages of creation and evolution of the univers¢ 
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as they existed within the primordial Unity and the created universe 
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hurif). The subsequent stages of creation and evolution of the universe 
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are thus described in terms of writing: the combinations of ontological 
phonemes produce the meaningful names, which constitute the 
essence of objects and beings, and manifest themselves in bodies 
formed by corresponding combinations of primary letters. 

The Jawiddn-ndma’s views on the structure of the universe are 
studied in Chapters 3, 5 and 6, which thus constitute the ‘syntactic’ 
section of our metaphysical grammar. The syntax is divided in three 
chapters because, according to the Jawidan-ndma, apart from the 
physical universe, there are two other entities which reflect the fullness 
of the original divine Word. First of these is the cosmic Human Being, 
represented by the primordial couple of Adam and Eve. The Human 
Being combines the perfection of the external form and knowledge of 
the metaphysical meaning of this form. The form of the human body is 
the only form in the universe which is produced not by a partial 
combination, but by totality of the primary letters. Since, in 
accordance with the principle of Balance, the letters are linked with 
the corresponding phonemes expressing the primordial meanings of 
the divine Word, the external form of the human body and features of 
the human face potentially give access to the totality of divine 
knowledge. As a perfect counterpart of the original divine Word, the 
form of the human body and its proportions determine the structure 
of the physical universe. The second entity equivalent to the original 
Word is Time. The basic unit of Time in the Jawidan-nama is the 
week, which represents the time of creation and therefore contains the 
totality of the physical universe. Because they are all perfect 
counterparts of the divine Word, there is an essential equivalence 
between human bodily form, time and the physical universe. 


primordial Unity: The Semantics of the Creation 


This chapter brings together the Jdwiddn-nama’s developments 
concerning the divine Word or language in the state of original 
Unity, before the creation of the visible universe. The description of 
the properties and functioning of the language in this original 
condition is fundamental for the understanding of all other doctrinal 
lines of the Jawidan-nama, because these properties and functioning 
remain fully operational during the creation and throughout the 
temporal existence of the universe, though veiled by the diversity of its 
visible forms and manifestations, and in particular by the diversity of 
human languages. 

In the relevant fragments, the language of primordial Unity appears 
essentially as a power by means of which the metaphysical meanings 
or truths of the transcendental divine Essence are expressed and 
manifested. The initial manifestation of the language is the Word 
(kalima), which is the first emanation of the Essence and contains, in 
an undifferentiated condition, all that can be known of the Essence, the 
totality of its meanings that can be expressed.’ 


| The Jawidan-nama’s conception of the kalima, which describes the Word as 
being the first emanation of the divine Essence, is close to that of the longer version of 
the Theology of Aristotle, a partial Arabic translation and adaptation of the Enneads by 
Plotinus. It should be noted that, in the Theology, kalima, pl. kalimat is the Arabic 
equivalent of the Greek Logos, pl. logoi of the Enneads. Having circulated in two 
different versions, the Theology is one of the foundational texts of the Islamic 
Neoplatonic tradition. Unlike the shorter version, the longer version of the Theology 
places the kalima immediately after the original One, before the universal Intellect, 
universal Soul and Nature. This scheme has been adopted and developed mostly in the 
Ismaili tradition and, plausibly under the influence of the latter, in the Rasa il Ikhwan 
al-Safa’, and in the works of Andalusian mystics such as Ibn Masarra (d. 319/931) and 
Ibn al-'Arabi (d. 638/1240). On the Hellenistic heritage of Islamic Neoplatonism, the 
link between the longer version of the Theology of Aristotle with the Ismaili tradition, 
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principles, the raison d'être or archetypes, of all possible realisations of 
the universe. The original ‘words’ are uncreated and inimitable: they 


The Jawidan nama furt 
ine 
of a limited number of in 


state 
fund 


is expressed by t 
ese numerals as we 


nd in possible influence on the Ikhwan al-Saf@ and Andalusian mysticism, se 
Ebstein, Mysticism and Philosophy, pp. 33-72, and references given there. However, 
although its conception of the kalima is essentially concordant with the outlook of the 
Islamic Neoplatonic literature affiliated to the longer version of the Theology, the 
Jawidan-nama does not contain the Neoplatonic hierarchy of intellects and souls. In 
addition, quotations from the prologue of the Gospel of John and Christian 
apocalyptic texts such as the canonical Book of Revelation and the Arabic Apocalypse 
of Peter (see further below in this chapter, and Chapters 10 and 13) indicate that the 
Jawidan-nama’s doctrine of the kalima was influenced by a combination of the 
Neoplatonic philosophy and Christian doctrine of the Word. 

* Hereafter, I will use ‘28/32’ as the most general reference to the full number of 
the primary ‘words’. The relationship between the series of 28 and 32 in the Jawidan- 
nama is complex. Its various aspects will be discussed in this and following chapters. 
The 28/32 are simple entities, they represent the most basic constituent units of the 
metaphysical language. After the differentiation of the primordial divine Word, these 
units manifest themselves as sounds. Therefore, in most cases, kalima would be 
rendered more appropriately as ‘phoneme’ than as ‘word’. However, ‘phoneme’ 
cannot be applied to these units before the differentiation, when they were immersed 
7 the all-comprehensive Unity of the original Word and can at best be represented as 
rn re aa a y latter. Also, in on cases, it is not clear whether kalima 
Adam (Q. 2:31) ar 4 ee For example, the names taught by God to 
reasons, I have Eai i e on tie Jāwidān-nāma with the 28/32 kalimat. For thes 
‘word'/‘words’, hiana y maintained the formal translation of kalima/kalimat r 
use of this term. The ter a ear marks in order to emphasise the technic 
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Primordial Unity $1 
are the source of the creation.’ All names of the original language are 
composed of these primary ‘words’. Since the category of form does 
not exist within the original condition of Unity, the ontological 
language operates at this level with pure metaphysical meanings.‘ 

The characteristics of the original language of Unity are particularly 
important for understanding the Jdwiddn-nama’s approach to 
ontological hermeneutics, the ta wil, which is the central concept of 
the work. First, the language of Unity operates at the level of 
ontological principles, not with conventional meanings attributed to 
the combinations of phonemes in human languages. Second, there is 
no differentiation or duality of any kind within the original Unity. The 
name of the original language is simultaneous and identical to the 
named object, the name and named are one and the same thing. 
Thirdly, the ontological language of Unity is universal and rooted in 
the ultimate truth of the divine Essence. As such, it constitutes the goal 
of the ta'wil. As we will see in the final chapter of this book, the 
realisation of the ta wil at the end of the prophetic cycle leads to the 
unification of mankind and to the restoration of the original universal 
language. Let us now take a closer look at the relevant data of the 
Jawidan-nama. 

The Jawidan-nama apparently adheres to the theological position 
according to which the divine Essence is absolutely unknowable. No 
effort of human thought or imagination can penetrate the mystery of 
the Essence, which can only be described negatively, that is, by what it 


> See, for example, fol. 395b. In some passages, the author repeats the arguments 
in favour of the inimitable and uncreated character of the Qur'an. For example: ‘If 
someone ignorantly supposes that these 32 and 28 ‘words’... are created or 
introduced by humans, let him produce another word, different from those 32 ‘words’. 
This is impossible. Anything, (including) heavens and earth, can change, but not a 
single ‘word’, because they are uncreated’ (433b-434a). A similar idea is repeated some 
ten folios further: ‘When they want to produce the 33rd name [of a letter) different 
from these 32, where can they take it from? It is impossible to produce another ‘word’, 
because the 32 ‘words’ are without beginning (azali) and without end (abadi); they are 
rooted in the essence of the Reality (qa im bi-dhat-i haqqast), not human-made (wad-1 
insan nist)’ (445a). 

‘ This means that in its most original, un 
language is pure sound or speech, contained within 
presence of the 28/32 ‘words’ forebodes its future differentiation, 
by the means of which this language could be expressed visually; 
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is not. The Essence is the absolute Unity, where there is no plurality 
differentiation, no separation between object and subject, na tees 
neither past nor future, but only the eternal Present. The p teen 
reveals itself to itself; it is simultaneously active and passive. Peaks ts 
listens, manifests and sees. There is no difference between the ‘Peake, 
and the listener, the act of manifestation and the act of cont: Mplatian 


This is a stage (maqam) where ‘this moment and ‘that moment 
‘beginning and ‘end, past’, ‘future’ and ‘present, refer to one 
and the same thing, and not to two different things. O seeker 
understand well that this is not the stage where the pre 
eternity and the post-eternity are opposite of each other, and 
where exists a temporal succession of any sort; [at this stage} all is 
in the Present. This is the stage to which refers the hadith qudsi 
‘With Me there is neither morning nor evening.” ... This is an 
amazing stage where speaker and listener are one and not two 
This is the stage of the Unity (wahda), not that of plurality 
(kathra); any [sign of] plurality is removed there. In this [eternal] 
Present, there is nobody who sees Him except Himself; there is 
no questioner (så ïl) and no questioned (mas ul) except Him ... 
It is the pre-existent Essence (dhat-i qadim) that manifests 
(tajalli) and explains (baydn) itself. The one who understands 
(mudrik) is the same as the object of understanding (mudrak). 
Nobody except Him can hear His speech (kalam); nobody except 
Him can realise His declaration. How can anyone other than 
Him attain this stage? This is not a stage that could be attained by 
the means of imagination or mental representations (wahm wa 
tasawwur wa khayal). Meditate thoroughly on [the fact] that 
there is [absolutely] no possibility that anybody other [than Him] 


attains this [stage] (472a-b).° 


With regard to the question of relationship between Essence and 
attributes, the Jawidan-nama explicitly defines its theological 
positions. It supports the syllogism that the attributes are co-eternal 
with the Essence; otherwise the Essence would contain something 
contingent, which is impossible. God can be described by the attributes 
of perfection, such as Existence, Hearing and Seeing, because these 
attributes deny imperfections, which cannot be applied to God. For the 


a ee a T a 
* Inventory I, no. 56. For the Arabic text and references of all hadiths mentioned 
in the citations, see Inventory | at the end, arranged in alphabetical order. ; 
ê As noted in the Introduction, all folio numbers refer to the manuscript © 
Jāwidān-nāma-yi kabir in the British Library (Oc.Or. 5957). 


Primordial Unity 
53 


same reason, God is Speaking, and His speech i . 
Himself. God is Knowing by knowledge, kuoria ae ie 
life, Willing by will, Speaking by speech, because it is im ceili ? 
know without knowledge (‘it is like being rich without in ie 
these statements can be found, for example, in folio 271a Thes 
folio contains a passage which, along with the frequent aa aac 
[bn Hanbal in the text of the Jawidan-nama, seem to siti 
unambiguously the traditionist, or ‘literalist’ (following the expression 
of D. Gimaret), position of the author in regard to the anthro- 
pomorphic vocabulary of the Qur'an and of the hadith: 


Be aware that God [possesses] the corporeal (jismani) attributes 
and the attributes of act (fili) which are mentioned in the Quran 
and in the Traditions, such as the Self (nafs), Face (wajh), Eye 
(ayn), Finger (asba), Form (stra) ... the Descent to the skies of 
the material world (nuzil bi-asman-i dunya) and Balance on the 
Throne (istiwa’ bar arsh). Any [description] of this kind 
mentioned in the Qur an and in the Sunna and transmitted by 
the trustful Companions (thigat) of the Prophet, blessings be on 
him, is true. It is compulsory to have faith in all of them and 
firmly believe that all of them are the attributes of God, [which 
should be taken as they are] without assimilation (tashbih) or 
comparison (tamthil). The interpretation of this should be left to 
God (wa ta wil-i an bi-khuda-yt ta dla baz gudhashtan) (271a).* 


Notwithstanding the fact that the Jawidan-nama’s adherence to the 
traditionist trend seems genuine, it should be noted that the 
‘theological’ passages, such as the one cited above, are not many. 
They sound like citations or close paraphrases of classical theological 
texts and seem at some dissonance from the general style of the work. 
What is more, some of the statements included in these passages, 


especially those prohibiting comparison or ta wil, seem to be in 
contrast with the general focus of the Jawidan-nama, which is 
precisely the correspondence between the divine and visible forms of 
ght ‘attributes of essence’ of al-Ash ari. 


This list reproduces almost exactly the ei 
butes see D. Gimaret, La doctrine d'al- 


For theological positons concerning these attri 
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Louvain, 1986), tr- D. 


* This passage remind 
called ‘revealed attributes’ (sifåt khabarryya), Le. 
the Sunna. Cf Shahrastani, Livre des religions et des sectes | 
Gumaret and G. Monnot, vol 1. p. 308 ff 
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ta wil expressed in the fragment cited above: 
There is no doubt that the hand (yad), the hearing (sam), the 
sight (başar). the side (janb), the face ( wajh), ene (sq ) and the 
fingers (asabi) that God explicitly used [in the Qur ân] in order 
to describe Himself are all metaphors (isti dra) referring to Adam 
who is His vicegerent (khalifa) ... not to the hand, side, hearing 
and sight of the angels, [because] ‘God created Adam in His form 
and in form of the All-Merciful.’ ‘Upon the day when the leg shall 
be bared’ [Q. 68:42] is also a metaphor referring to his | Adam s| 
leg, and to the unveiling of [the innermost meaning of] his leg 
‘and they shall be summoned to bow themselves’ [Q. 68:42] (37a). 
The same idea is expressed, with some additions and developments, in 
many other fragments of the Jawidan-nama. This contradiction might 
corroborate the thesis that the ostentatiously ‘orthodox’ fragments 
were inserted in the Jawidan-nama in order to deceive a superficial 
reader, that is, by way of tagiyya. However, the conclusion of 
Gölpınarlı that ‘anything [in Hurafi works] said in agreement with the 
sharia is tagiyya’ is, in my opinion, much too radical.” A divergence 
from the ‘orthodox’ Sunni theological views does not necessarily entail 
a contradiction with the fundamental precepts of the religious law. As 
will be seen in the following chapters, a significant part of the Jawidan- 
nama is devoted to the interpretation of these precepts, and the 
author's concern with conciliation of the established mainstream 
understanding is discernible in many fragments. 

At the level of the divine Unity, the 28/32 ‘words’ are not 
differentiated, they cannot be separated from the Essence and are as 
inaccessible as it is. Inherring in the Essence, they cannot be described 
by any positive characteristic (being invisible, without colour or any 
spatial dimension). They are co-eternal with the Essence, but not 
identical with it (261a). The following passage is a description, typical 
for the Jawidan-nama, of the relationship between the Essence and 
‘words’ within the state of the divine Unity: 


” Gölpınarlı, Katalog, p. 24 (my translation). 
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The 28 ‘words’ have no length, no width, no depth, no colour, no 
beginning, no end and no limit.” They are founded on the 
essence Of the Unity (qa im bi-dhat-i hadrat-i ahadiyya) as the 
light of the sun is founded on the sun. They are united with the 
essence of the eternal King; [they are] invisible and indivisible. 

tion (tasawwur) nor mind (takhayyul) are able to 


Neither imagina 
attain them behind the veils which cover their essence (31 2b). 
considered independently of any relationship between 
| ‘words’ are also free of any grammatical function: 
Unrelated, not included in any compound, they [express] neither past 
(madi) nor future (mustagbil), neither positive (amr) nor negative 
(nahy) imperative’ (410b). Furthermore, they are absolutely simple 
and cannot be divided by any means: ‘Each ‘word’ is simple (basit) in 
and cannot be divided by any imagination (wahm), 
ion (fil) or reasoning (aql)’ (478b). The original 
o sensory form, but they bear elementary, 
undifferentiated meanings (manda pl. mani), simple metaphysical 
truths (haqiqa pl. haqa iq),!! and are capable of expressing the gram- 
matical categories in the compound condition. 

The Jawidan-nama explicitly likens the original ontological ‘words’ 
to the phonemes of human languages. The meaning of any separate 
phoneme is indeed beyond human understanding, but the combina- 
tions of phonemes compose meaningful words fitting into the 
grammatical categories of language. In the state of Unity, the 28/32 
are essentially identical to each other, united within the original Word: 
‘All (28/32 original ‘words’] are fundamentally the One Word. 
Necessarily, each of them bears, without excess or deficiency, the 
totality of meanings (ma ani) and truths (haga iq) of the science of the 
divine Word (ilm-i kalima-yi ilahi)’ (478b). 

Notwithstanding their number, their pres 
Essence does not disrupt the original unity of the latter, 
32 are fundamentally one Word: 
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All the 32 [original words | are united in their essence 

any attribute, be it positive (thubuti) or Negative (salbi) —" 
present in the essence of one ontological ‘word’ is alge presen 1 
the essence of the remaining 31. Therefore. there y n 
dissension (ikhntilaf), neither in the essence of the divine | kes 
nor in the divine Word (kalam), which is its attribute (God! 
speaks one unified Word without beginning (azali) and without 
end (abadi) (409a) 

Any quality (sifa) contained in the essence of the ‘4 is alo 
contained in the essence of the ‘b’, T, and that of all other [sounds 
corresponding to the letters of the alphabet]. Therefore, there is no 
contradiction (mukhalifa) whatsoever between these [phonemes 
neither in their essence nor in their attributes: Had it been from 
other than God, they would surely have found therein many 
contradictions’ [Q. 4:82] ... [The 32 ‘words’] are rooted in the 
essence of the Reality; they have no beginning and no end, they are 
the pre-eternal attributes of the Real, they are not created (410b) 


Together, the 28/32 constitute the Name of the divine Essence. This 
Name is the eternal Word of God, an attribute privileged among others 
because it is the locus of the first and most complete manifestation of 
the entire divine Essence: ‘God is the power without beginning 
(quwwat-i azali). He speaks a Word without beginning and without 
end (kalam-i azali wa abadi). This Word is His attribute’ (388a); ” 
[The 32 ontological ‘words’] are the pre-existent Word (kalām) of 


> The description of God as ‘power without beginning’ is almost certainly a 
citation from the pseudo-Clementine text known as the Arabic Apocalypse of Peter 
(my thanks to Jean-Daniel Dubois for bringing this text to my attention). | consulted 
the parts edited and translated by M. D. Gibson, under the title Kitab al-Magall, or the 
Book of the Rolls, in Studia Sinaitica 8 (1901), Arabic text pp. 1-57, English translation 
Pp. 1-59 (the Cave of Treasures), and A. Mingana, Apocalypse of Peter, in Woodbrooke 
Studies (Cambridge, 1931), vol. 3, Pp. 93-450 (the text following the Cave of 
Treasures), English translation followed by the facsimile reproductions of the 
Karshani text. The Arabic version of the Cave of Treasures, which is apparently 
included in some manuscripts in the beginning of the Apocalypse of Peter, was also 
edited and translated into German by C. Bezold, Die Schatzhohle ( Leipzig, 1888). The 
Jawidan-nama, which refers to this text as ‘the Book of Peter (or Simon)’ (Kitab-i 
Fitrus/Sham un), provides important evidence concerning the use of this text in 
Islamic religious thought. We will see other, more explicit, citations from this text 
ot = i i the ae of biblical citations at the end and notes there. 

alam, translated here as ‘Word’, can also anslated as ‘Speech’ ; 
another translation depending on the ka mania as Speech’; we will use one or 
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soted in the essence of the Real (qa im bi-dhdat-i haqq) and 


God, "í 

inseparable from the essence of the Unity (dhat-i hadrat-i ahadiyya) 
pecause [this Word] is its [Essence’s| attribute. Since {the Word] is 
identical to His Essence, He made [this Word] His name’ (408b) 


The name of the essence of the Highest Truth (ism-i dhat-i haqq-i 
taala) is {constituted by] 32 [ontological ‘words’|. All [other] 
names are composed of them. This name is inseparable from the 
divine Essence, Before God ‘taught Adam the names, all of them 
(Q. 2:31], the knowledge (ilm) of the names of all things was 
[contained] in His Essence. It is by these [ontological] names that 
He called forth the forms of the named [objects and beings} 


(musammayat) (265a). 


Separately, the 28/32 ‘words’ are conceived of as the most basic, simple 
attributes of God. All other names and attributes are composed of 
them, like the words of any human language are composed of the 
limited number of basic sounds or phonemes of the alphabet: ` “To 
Him belong the most beautiful names,” [Q. 7:180] which are the 
[combinations of the] single letters, such as khys ... because every 
beautiful name is composed of them’ (216b). l 


The presence of Unity (hadrat-i ahadiyya) spelled His Essence 
and His attributes by the means of the 28 ‘words’ without 
beginning and without end, because they are His pre-existant 
attributes (sifat-i qadīm-i ü). Their number corresponds to the 
number of the letters of the [Arabic] alphabet. The reality 
[behind these letters of the alphabet] is as follows ... [list of 30 
divine names].!° It is therefore clear that they [ie., the 28 
ontological ‘words’ or phonemes corresponding to the letters of 
the alphabet] are the pre-existant attributes of the eternal King, 
inseparable from the essence of the unitude, as this can be heard 
from the spelling of His names. All the named objects and beings 
of the two worlds (hama musammayat-t dü jahan) received their 


of disjointed letters (al-huruf al- 


l P j , : 
* Khys is one of the mysterious combinations 
as. This particular combination 


mugattaa) at the beginning of some Quranic sur 
opens the 19th sura, ‘Mary’. 

!5 Similar lists establishing a correspondence 
and divine names can be found in works of many me 
L. Massignon, ‘La philosophie orientale d'Ibn Sina et son alp 
Mémorial Avicenne IV (Cairo, 1952), pp- 1-18 and D. Gril’s introduction to Pa 
in Ibn al-‘Arabi, Les Illuminations de la Mecque, pp- 385-438. 


between the letters of the alphabet 
dieval authors. See, for example, 
habet philosophique’, 
rt VIII, 


Wards at Power 


gh 
names from the 28 words of His name the 28 words of the 
divine name reached all things through the at Of the 
names (ar rù vi temivwat) (4! th 
, attributes. the 28/32) original word e , 
Among all divine attribute 3 ds have a Perisi 
relationship to the attribute of Mercy In Arabic, the word mer 
al rahm. and the corresponding divine names, the Merciful and th 
"i 


Compassionate (al rahman, al rahim). are derived from the a. 


word ‘womb, uterus, al rahim Using thi 
g 


root rhm as the 
reflected also in some hadiths the 


etymological connection, 
lawidan nama develops a comprehensive theory concerning the ink 


between the divine attribute of Mercy and the ontological status af 
Mother (umm), one of the most central concepts of the work The 
concept of ‘Mother’ has many different aspects in the Jawidan name 
particularly in anthropology and prophetology. We will regularly 
return to it in further discussions. At the present stage, let us just note 
that the Jåwidān-nāma establishes parallels between the divine 
attribute of Mercy, the symbol of the Mother, who is the origin and 
the source of existence, and the 28/32 ‘words’. This Mercy is the source 
of the divine Word: ““Voices will be hushed to the All-Merciful 
[Q. 20:108]: it is from this place [from the All-Merciful] that the Word 
comes forth. He [the All-Merciful] is its [the Word’s] essence (dhat), 
and it [the Word] is His attribute identical to Him’ (244b). 
Statements regarding other divine attributes can also be found in the 
Jawidan-nama. The original ‘words’ are ‘attributes of Grace (lutf) and 
Rigour (gahr)’ (149a). They manifest themselves in the material world 
‘by the means of the attribute of Beauty (jamal) or by that of Glory 
(jalal)’ (478b). Among these, the connection with the attribute of 
Beauty is an extremely important axiom of the Jāwidān-nāma, the 
foundation of the theory of Love which we will discuss in detail in 


Chapter 4. 


‘© For a similar link between the attribute of Mercy and divine creativity in the 
Rasa il Ikhwan al-Safa’ and Ibn al- Arabi’s works, see Ebstein, Mysticism and 
Philosophy, p. 54, and references there. 

'” On this concept, see the Glossary. For a more detailed study of this theory see 
O. Mir-Kasimov, ‘Les dérivés de la racine rhm: Homme, Femme et Connaissance dans 
le Javdan-ndma de Fadlallah Astarabadi’, Journal Asiatique, 295/1 (2007), PP: 9-33. 
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pecause of this partic ular link with divine Mercy associated with h 
7 associated with the 


ees IR i 
motherly’ creative power, the Word with its 28/32 ‘words’ is the 


original and the most direct way of divine manifestation, the locus of 


manifestation (mazhar) par excellence of God °? Fach ‘word’ f 

sa alia rom 
among the 28/32 takes part in this theophanic function: each ‘word’ is 
essentially the means and the locus of the divine manifestation 


The Word is the locus of manifestation of God (mazhari khuda) 
It is inseparable from God ... The Word and Speech (kalima wa 
kalam) are the loci of manifestation of God in the sense that if 
[the ontological ‘words’] had not encompassed (ihåâta) all things 
it would not have been known that God encompasses [all things}, 
The explanation of the divine Essence and attributes would not 
become manifest. This is how they [the ‘words’} are the loci of 
manifestation of God (345b). 


The original ‘words’ are thus the basis of all the Names of the divine 
language. One of the most fundamental features of this language is the 
identity of the name and the named.” Just as the phonemes of the 
human languages - for instance ‘a’ which represents simultaneously 
the name of a phoneme and this phoneme itself - the 28/32 ‘words’ are 
simultaneously the name and the named object: 


All the names [of the existing objects and beings] are [composed 
of] the 32 divine ‘words’, namely of alif, ba’ and other [names of 
the phonemes]. The named objects [corresponding to these 
names are the phonemes] ‘a’, ‘b’ and others. The 32 ‘words, 
which are the names of the 32 [phonemes like] ‘a’ and ‘b’, are 
identical to them [to the phonemes]. This demonstrates that the 
names are identical to the named objects (asma ayn-i musamma 
bi). Once established for the single [phonemes], this principle 


'® For the creative function as an essentially ‘feminine’ faculty see, for example, H. 
Corbin, L'imagination créatrice dans le soufisme d'Ibn Arabi (Paris, 1993), trans. R. 
Manheim as Alone with the Alone: Creative Imagination in the Sufism of Ibn Arabi 
(Princeton, NJ, 1969). 

'* As we will see further below, this original locus of manifestation of the complete 
divine Word is identified in the Jawidan-nama with the human bodily form. We wil 
also see that the concept of mazhar plays an important role in the Jawidan-nama s 
definition of the ‘science’ (ilm). 

*° For the approaches to the issue of the relationshi 


Named in Islamic religious thought see, for example, Gimaret, 
p. 345 ff. 


p between the name and the 
La doctrine d'al-Ashari, 
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remains also valid for the composed entities This is 
possible to know the divine Essence, because Allah 
the divine Essence] is identical to the named entity 


It I$ 


[the name of 


(195a) 
Indeed, there is no differentiation at the level of divin 
forms and the material bodies have not been created 
cannot be a separation between the name of the object 
itself (cf. the citation 472a-b above). The Word is the principle of 
existence, and any ontological name composed of the 28/32 Origin 
‘words’ is simultaneously the principle of identification of some reality 
and this reality itself, the realisation of its actual existence”! 

At the level of Unity, therefore, the language is a Purely ontologica) 
creative power: language and being are the same. Unlike human 
languages, where a name is attributed to an object on the basis of 3 
social agreement (wad, istilah) specific for each Particular lan 
the name of the divine language is simultaneous and identical to į 
object.” The social agreement changes from one human language to 
another, and the same object has different names in different 
languages. But in the language of Unity, the name is ontologically 
related to the named and cannot be changed arbitrarily: if the name 
changes, the named object must change accordingly. 

However, the divine language is not totally void of any convention: 
an absolute, divine convention governs the combinations of 28/32 
simple ‘words’ when constituting compound names: ‘[The 28/32 
original ‘words’ are initially] exempt of any attribute (tajarrud); they 
are simple (ghayr murakkab) entities. When, according to a 
convention (istilah), they compose into [a compound], they become 
the name of an object’ (408b). 

The divine convention introducing essential identity between the 
name and the named is based on the divine Order and Intention, 


which determine the relationship between the name and the named 
within the unity of the Essence: 


eU nity i 
yet, and ther, 
and the Object 


e, 
ts 


O Seeker of the pre-existent divine Word, be aware that [some] 
things existed before [the creation of] Adam, genii and angels, 
and [in these times] there were no [social] conventions (istilah 


*' According to the Jawidan- 


nama, only the Word has real existence: ghayr az 
kalima chizi digar nist (fol. 464a). 


““ See the Glossary: ‘Convention’, ‘Name and named’ 
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nabida bāshad). [But] in the essence of the presence of U 
there was a name for every existing thing. God named th T 
these [essential] names, and therefore a relationship bada 4 
|divine] command (amr) and intention (gharad) was nae : 
e 


between every particular thing and its name (50b-51a). 


The relationship between the name and the named acquires a new. 
more complex dimension after differentiation and the emergence of 
the category pi torm, lhe differentiation raises the question of 
adequate manifestation of an invisible truth or meaning in a 
differentiated sensible form, a problem that was absent at the level 
of primordial Unity. 

The compound names are the basis of the divine manifestation and 
the prototypes of all that will exist in the created universe: ‘The 
heavens, the earth and Paradise are composed from disjointed 
[ontological phonemes] (mujarradāt), which [combine to) become 
the names of the things’ (426a). It is the compound names that convey 
the divine manifestation into the creation: “When they [the 28/ 32 
ontological ‘words’] compose into compounds (murakkab ast), they 
express (baydn) their essence (dhat), their attributes (sifat) and their 
divinity (khudayi)’ (395b). 

From these citations, it can be concluded that, according to the 
Jawidan-nama, the 28/32 original ‘words’ are part of the divine 
Essence, the ultimate and transcendental divine Reality. They are 
therefore regarded as the elements of essence (dhat), quiddity 
(mahiyya), meaning (manā) and truth (haqīqa). The combination 
that incorporates the full set of the 28/32 ‘words’ produces the Supreme 
Name of the divine Essence, while other combinations, limited to a 
lesser number of composants, create all other divine names and 


attributes. The 28/32 ‘words’ are therefore the basic elements of the 
e sense that the phonemes are 
he name and the named are 
t is actualised 


divine language, very much in the sam 
the basis of any human language. Since t 
identical in the divine language, the named objec i 
simultaneously and immediately with its name, just as a phoneme is 
actualised with the utterance of its name. This is possible because the 
category of form does not exist at this stage. Within the realm of 
divine Unity, all things are pure realities, simultaneous to their names 
and inseparable from them; their being has no form, shape or support 
other than their existence itself. The 28/32 ‘words’ and the names that 
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they produce are therefore essentially the Principle of existence i 
Á 2 e 2 ook ; ‘Tee 
from any form or spatial dimension, the original Word With its 287 
‘words’ is before all a sound and a voice: ‘The 3) ‘Words’ are Nines 
vO 


: Ice 
(sawt) and the echo (sada ) of the pre-existent Essence (dhat i qadim 


Musical 
slodies shi > original ni Of things, T 
melodies shaping the original n ature f thing lhese same melodies 
are also the basis of any prophetic revelation: 


they are inseparable from it (148b). These sounds produce 


Every atom of the universe praises God by the means of Musical 
modes (usül), tones (parda) and melodies ( naghma)”' |. From 
the point of view of their original nature (khilga), all things are 
brought into the existence by the musical modes. Their shape and 
their movements correspond to the musical modes. Nothing is 
excluded from their modes and voices (sawt). The voice 
transformed into melody (naghma) comes down from the 
same Essence from which the books of all prophets were revealed. 
The prophetic books are composed of the 32 ‘words’ [ie., 
phonemes/letters]. Every explanation (bayan) [concerning] the 
ontological status (hasti) of these 32 ‘words’ ... Comes from the 
divine presence, [all the more that it is established that] the 
composite [books] derived from [these simple words] come from 
the divine presence (182b). 


This description of a prophetic revelation as essentially sound and 
music is important for the understanding of the Jawidan-nama’s 
approach to the interpretation of the prophetic books. As we will see 
later, this interpretation ultimately focuses on the individual letters 
and phonemes of the language, rather than on the semantic aspect of 
the compound words, Many passages of the Jawidan-nama insist on 
the fact that it is the phonetic aspect of the word - the sound of the 
speech and not its rational and conventional meaning - that is the first 
emanation of the divine Essence. As the original revelation of the 
Essence, the Word contains all that can be known of the divine 
Essence. Without the intermediary of the spoken word God would be 
absolutely unknowable. The voice and sound of the Word with its 


** This is one of the Passages possibly inspired by the Arabic Apocalypse of Peter, 
which is cited verbatim in other fragments of the Jawidan-nama (see other examples 
below). Cf, Mingana’s translation in Woodbrooke Studies, vol. 3, p. 108: “Their 


[angels’} glorification never ceases, and it is composed of different melodies and 
harmonious modulations which stir the heart.’ 


Primordial Unity 
63 


an ‘words’ Or aspects are therefore the original carriers of divin 
ev! Ś s 
Knowledge: 


Be aware that if the spoken word (lafz) did not exist, it would be 
impossible to know the presence of Unity (hadrat-i ahadiyya) 
God is not accessible to the sensible perception (mahsis nist) 
Theretore, God could not make Himself known without the 
intermediary of the spoken word. If [the names of the single 
letters} alif, lam, lam, alif and ha did not exist, how could the 
word Allah have been composed? And if this name has not been 
composed, how could God say: ‘lam Allah’? He could not give 
any sign of His existence to the prophets, and we would not know 
whether He exists or not... The spoken word precedes the 
meaning (mana) to which the vocable Allah refers. This is 
indicated by the fact that God is not in the domain of sensible 
[experience]. The reference has to be made therefore to the divine 
presence outside of this domain, which is only possible if God 
informs us of His Essence by means of the spoken word. The 
purest of all words is the word that leads towards the Essence and 
the attributes of the divine presence and towards the Balance 
(istiwa) of the Word (174b-175a)."* 


The original, undifferentiated Word of God, described in the Jawidan- 
nama as breath and voice of God, is in many fragments identified with 
Jesus. It is interesting to note that the Jawidan-nama extensively uses 
in this connection not only the Muslim scriptural sources, but also the 
New Testament and Christian apocrypha, the citations from which are 
interpreted in the same manner as the Qur'an and the hadith. In the 
context of these ‘Christian’ passages of the Jawidan-nama, the Holy 
Spirit is also sometimes identified with the Word.” We will return to 
the figure of Jesus in more detail when discussing prophetology. The 
following quotations are typical of the Jawidan-nama’s description of 
Jesus as the personification of the divine Word in the primordial state 
of Unity before the beginning of the creation. Jesus represents the 
spoken Word of God, the original Sound inseparable from the divine 
Essence and containing the knowledge of all its 28/32 ‘words’ or 
aspects: ‘The 32 [ontological] ‘words’ constitute the innermost truth 


24 3 ; appr 
As previously noted, Balance is one of the central concepts of the Jawidan- 


nama. See the Glossary. 


25 2 : ; . 
We will see some examples of the interpretation © 
Chapter 10. 


f the New Testament in 
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(haqiqa) of Jesus.’ This idea is further developed in the fa 
fragments, which remarkably include citations or diše ki lowing 
from the Gospel of John and the Arabic Apocalypse Of Peter? P fases 


Jesus said: ‘We do not have length (til), width ( ard) or d th 
(umq).” Indeed, [these three dimensions] belong to the world of 
bodies (jism). The spoken word is not this imperfect soot and 
blackness [of the writing]. [The latter] is a body and possesses 
length, width and depth. But Jesus is the essence of the spoken 
word (masih dhat-i dn nutq ast ki dar talaffuz mi-dyad) (3244) 

‘The first thing that came from the heavens was the Word 
(sukhan), and I am this Word’? ... Jesus is [identical] to these 
32 [ontological] ‘words’, which are inseparable from God and 
rooted in the essence of the Reality (qa im ast bi-dhat-i haqq) like 
humidity in water, heat in fire and brightness in sun. When the 
heavens and the earth did not yet exist, the Word (kalam) and the 
Speech (sukhan) of God [already] existed. The divine Speech ... 
is eternal; it has no beginning and no end. Jesus said that the 
Word was that which came the first from the heaven, [and he 
said] ‘I am this Word’, and God was in this Word’ ... and [this 
Word is identical to] the 32 [original ‘words’] (325a). 

Jesus is detached (mujarrad) in the same sense that ... the 32 
divine ‘words’ are detached [in their original condition]; they are 
not part of compounds. Compounds are [the domain of] 
manifestation (ard) and multitude (kathra) ... [Jesus] is this 
detached divine Word, in the essence of which there are 32 
detached ‘words’ without shape (shakl wa sūra), indivisible, 
inconceivable (dar tasawwur wa takhayyul nayamad), without 
length, width or depth, unattainable. [This Word] is with 
everything and without everything, as it is said in the Book of 
Peter: ‘We are with everything and we are without everything; 


°° The name of St. John is not mentioned in the Jawidan-nama, which usually 

refers to the ‘Gospel’ ( Injil) without specifying the names of the Evangelists. It is also 
possible that the version of the Arabic Apocalypse of Peter consulted by Fadl Allāh 
contained some fragments close to the text of the canonical Gospels and the 
Revelation of John. In Chapters 10 and 13, we will see that the fragments concerning 
the sealed Book and the sacrifice of the Lamb, described in the canonical Revelation, 
are always cited in the /awidan-nama with reference to the ‘Book of Peter’. I was 
unable to locate these Passages in Mingana’s translation, but it is possible that they 
were indeed included in the version available to Fadl Allah. 

Inventory HI, no. 16. | 

Inventory ll, no. 4. 

” A paraphrase of the Gospel of John 1:1-2. 
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‘thing encompasses us but we encompass everything,” 
Discover this invisible Jesus without beginning and eed t 
end in everything, 1n his condition of detachment (425b-426a) 


nal awidan-nama also integrated an interesting interpretation of the 
Trinity contained in the Arabic Apocalypse of Peter, where the Father is 

cad with the ‘power without beginning’ (quwwat-i azali) the 
(nutq) and the Holy Spirit to His voice (sawt). as 
the divine Essence, where existence starts and 
hat exists returns. Power without beginning produces the 
e voice produces 28/32 simple ontological ‘words’/ 


without b 
where all t 
voice, and th 
phonemes: 
These 32 pre-existent ‘words’ without beginning and without 
end, without any shape, without depth, colour, length or width, 
manifest themselves by the means of voice (sawt). This voice 
[comes] from the power without beginning.”' O Seeker, the 
wer without beginning is this Essence by which all the existents 
are brought into the existence. Things are rooted (qa im) in the 
power without beginning, and the power without beginning is 
rooted in its own essence, no doubt in this (468b). 

Lord (rabb), Father (ab), Adam and Back (pusht) [refer to] the 
power without beginning. The spirit (rh) is speech (nutą), and 
the speech is the Word (kalima), which can be perceived in 
compound condition ... voice (sawt), letters (hurūf), speech, 
single (mufrad) and compound ( murakkab) manifest themselves 
from the power without beginning; they are rooted in this power 


and return to it ... The power is the support and the source 
(qarargah wa mabda ) of all. The voice and the letters are rooted 
in the power, while the power without beginning is rooted in its 
own essence ... The voice, the letters, single and compound, 
which is the human spirit, come from the power and return to the 
power (472b-473a). 

Where was [Jesus] before the creation of the heaven and earth? 
He said: ‘I [was] in the Father [and] the Father [was] in me. The 
Father is power without beginning. I am His speech (nutq) and 
the Holy Spirit is His voice (sawt)? 2. [Jesus] said: ‘I go to the 


ee 


30 
i Inventory I], no. 10. 
Summary of statements contained in the Arabic Apocalypse of Peter, tt 


Mingana, pp. 106-107. 
Inventory 11, no. 17. 
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Father.“ One of the meanings of this is that, just as the existence 
of the Son depends (qa im) on the Pather, the existence of the 
speech depends on the divine Essence. The Fasence and the 
attributes are one and the same thing: they should not he 
regarded as two different things [Jesus] said: The Father te 


the power without beginning Tam His speech and the Holy Spirit 


is His voice. The word cannot be manifested without voice 


(396a -397b) 

Although the ‘phonetic’ aspect seems predominant in the Jâwidän 
nama, the original Word and 28/32 ‘words’ are also described as light 
Sound and light refer thus both to the first emanation of the divine 
Essence and are fundamentally identical to each other. This is 
explicitly stated in the Jawidan-ndma: ‘The light is the divine Word’ 
(nur kalam-i Khuda hasti, 317b); ‘God, the Most High, called His Book 
“light”, and His Book is His Word. (Therefore) each of His (28/32) 
‘words’ is a light™ (435a). While the ‘phonetic’ description of the 
Word is often supported with reference to the Christian texts, the 
representation of the Word as light is extensively founded on Muslim 
scriptural sources.” The saying attributed to Muhammad - ‘The first 
thing that God, the Most High, created was my light?” - echoes the 
paraphrase of the beginning of the Gospel of John that the Jawidan- 
nama attributes to Jesus: ‘The first thing that came from the heaven 
was the Word.” God is light and reveals Himself as light, the light of 
the Qur an. This light is the Word, and all 28/32 ‘words’ or aspects of 
the Word are the one light within the divine Essence.” 


` Inventory II, no. 6. 

* Similar interpretations of the Trinity (Power/Word/Action, Mind/Word/ 
Voice) are contained in the recension of the Apocalypse of Peter translated by 
Mingana, pp. 106-107. 

° Hagq-i ta dla kitab-i khad-ra nur khwanad wa kitab-i a kalima-yi üst ki har 
yaki nuri ast. 

% More examples of the use of biblical material in the Jawidan-nama are included 
in Part Two, especially in the sections concerning Moses (Chapter 9) and Jesus 
(Chapter 10). 

” Inventory I, no. 9. 

* John 1:1. It is interesting that the continuation of the Prologue of the Gospel of 
John (1:5 ff.), mentioning the Light, is not cited in the Jawidan-nama. 

° Cf. for example 233b, 239b, 245b-246a, 296b. 
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Notwithstanding their essential equivalence, there is an 

difference between the representation of the Word as sound and h 
sound is invisible, while light is the visible aspect of the m ate ~~ 
of the divine Essence. The light is one step closer to form nhik aa 
not exist within the divine Unity, but emerges at "apii 
differentiation. According to the Jawidan nama, form (stra) is th 
support of knowledge, providing the latter with the v : 
manifestation (mazhar, pl. mazdhir). The metaph 
only be perceived and known through their loci of manifestation. As 
the means of giving access to the knowledge of a transcende 
form is characterised as ‘science’ (ilm).“ 


iIMmMport ant 


isible loci of 
ysical realities can 


ntal reality, 


' We will come back to the 
more detailed definition of the science in the Jawidan-nama in the 


next chapter. At this point, let us just emphasise the relationship that 
the Jawidan-nama establishes between light and science: “The science 
(ilm) is called “light” (nür) because [it] is a mark (alamat) of the Word, 
and the Word is light’ (151a); “The prayer of the Messenger (of God), 
may he be blessed, cited in the Masabih:*' “O my God, turn my heart 
into light, and my hearing into light, and my tongue into light."” To 
turn these (organs) into light means to make them locum tenens (ga im 
magam) of the Word, because they are the science of the Word.” 
Whosoever does not know that, cannot access the Word’ (184b). 
This relationship between the light and the science of the divine 
Word underlies, in the Jawiddn-nama, the approach to the well- 
known hadith material concerning the ‘light of Muhammad’. It is 
noteworthy that the Jawidan-ndma extensively quotes the version of 
this hadith according to which at the beginning Muhammad and 


* See the Glossary. 

i Many hadith materials are cited in the Jāwidān-nāma with reference to 
Masabih. This could be the Masdabih al-Sunna of Abad: Muhammad al-Baghawi 
(d. 516/1122), but the Jawidan-nama mentions neither the author nor the full title ot 
this work. 

i Inventory I, no. 34. l 

© We will see later the Jawidan-nama’s conception of the human form as the 
science par excellence of the divine Word, and the correspondence between the 
members of the human body and lines of the human face on the one hand, and the 28/ 
32 original ‘words’ on the other. l 

On the relevant material of tradition, see Rubin, ‘Pre-existence and Light. 


Aspects of the Concept of Nar Muhammad’, in Israel Oriental Studies 5 (1976), 
PP. 62-119. 
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Ali b. Abi Talib were the one light, which was then divided into —_ 
lights. Muhammad and Ali represent, therefore, two halves of the 
Word.” 

This, together with some sayings attributed to Ali and asserting hig 
eminent role in the Revelation (such as ‘I am the speaking Word of 
God’ (and kalam Allah al- natiq))"” is one of many indications of the 
Shii inspiration of the Jawidan-ndma. The conception of light 
occupies a central place in the Shi i conception of the Imam as divine 
guide: the light is the substance of the Imam identical to the sacred 
knowledge transmitted in the line of Imams.’” In the Jawidan-namag 
the light is the knowledge of the complete divine Word with its 28/32 
aspects, transmitted in the line of the prophets.” 

However, it is not the light itself that is the science of the Word. If the 
light of the divine Face and of the Word with its 28/32 ‘words’ was not 
veiled, it would burn and destroy the creation (fol. 457a). Therefore, the 
light is veiled by form, which is the shadow: ‘The 32 ‘words’ [manifested 
by the means of visible forms] constitute the veil [that covers] the 32 
‘words’ [such as they exist within the divine Essence]’ (198a); “These 32 
‘words’ are the reverse side and the shadow of those 32 that are founded 
on His Essence and inseparable from Him’ (172b); “These 32 ‘words’ 
are the reverse side and the shadow of the light founded on its own 
essence. They are inseparable from each other’ (369a). 

It is precisely this shadow/form, this black veil, which at the same 
time hides and reveals the light that is the science of the divine Word. 
Before the differentiation that we will discuss in the next chapter, the 
dimension of shadow is represented in the Jawidan-ndama by several 


symbols and images. First of these is smoke: 


At the beginning of the creation, the heavens were ‘as smoke’, and 
then [God] ‘determined them as seven heavens’ [Q. 41:11-12] ... 
The smoke represents the initial condition [described in] ‘then 
He established Himself [in balance] (thumma istawa) upon the 
heaven when it was smoke’ [Q. 41:11].*? The balance in the 
ee E S E E e 
+ Cf. fol. 268b-269a, 262b-263a, 213a, 177b, 263a, 378a-b. 
* Inventory l, no. 22. 
© Cf. Amir-Moezzi, Le guide divin, in particular, pp. 96-112. 
* Cf. fol. 196b-197a, 167b. 
* Arberry modified. | replaced ‘lifted Himself to heaven’ by ‘established Himself 
in balance’ because the interpretations of this verse in the Jawidan-nama usually make 
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heaven was achieved when the heaven was in the co i 
smoke, that is, like smoke (ay shabth dukhan), just as th cL 
of the divine writing, which is the science (ilm) of ma = smoke 
[ontological ‘words’. The science of the kaf and of the ort 
of the divine Imperative], by which the things were peaks : 
smoke (102b). i 


The undifferentiated smoke contained the potentiality of the 28/32 
distinct forms corresponding to the original ontological phonemes of 
the Word; that is, the original Letters, which will be actualised in the 
course of differentiation: 


O Seeker, you who know that the external aspect of the Qur an is 
pre-existent. When the smoke and the blackness [of the ink] are 
applied to the paper, but [the letters] alif, ba and tå are not yet 
written, can you [already] see the forms of these letters? Yes, 
(these forms] can be seen in potentiality (bi-l-quwwa), as an 
architect can see the house [that he is going to build] in his 
materials, or as a carpenter can see a chair in the piece of wood. 
The carpenter removes some portions of wood from his piece, 
and keeps others, so that the lines [of the chair] and the writing 
become manifest [in his work]. Without [actually] using the pen 
or the ink, a carpenter can see the name Allah in a piece of wood. 
When the superfluous [wood] is removed, the name Allah 
becomes manifest ... It is the same with everything ... all things 
possess the aptitude to receive (qabiliyya) the form of the divine 
‘word’ and writing. No sound [produced by the objects] is 
different from the divine ‘word’ [contained in them]. If, by an 
effort of imagination, you [attempted] to extract this divine ‘word’ 
from [the objects], not one atom of them would subsist (464b). 


The Point (nuqta) symbolises this infinite potential for the realisation 
of concrete forms contained within the undifferentiated science. Just as 
the original 28/32 ‘words’, the point has no shape and no spatial 
dimension. It represents the fundamental unity of the divine Word 
and of its 28/32 aspects. But, at the same time, the point is also the 
source of any possible shape. It contains, in an undifferentiated 
condition, the science of all ontological meanings of the divine Word: 
‘All the meanings (ma‘ani) and all the truths (haga iq) of the divine 


a connection between the Qur anic istawa and the Jawidan-nama’s concept of the line 


of Balance (khatt-i istiwa ). 
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, knowable side. In the previous chapter, we ha 
ee ‘science’ is defined in the lawidan-nama one 
manifestation (mazhar) of this knowledge. In Opposition US of 
Essence, which is one and undifferentiated, its locus of manif ou ba 
differentiated: ‘All words are the one unlimited (bi-là nihaya) oe is 
and all things are the one unlimited thing ... There jg lonly) Ord, 
Essence and one locus of manifestation. But the locus of manifes ao 
is differentiated (mutajazzi), while [the Essence] is not’ (179b), iii 
Both differentiation and manifestation are closely related in th 

Jåwidàn-nāma to the concept of form (sūra). The form is the means Š 
which differentiation is realised at the level of visible manifestation. 
because ıt is by their form that the objects can be distinguished from 
each other. The science (ilm), which appears in a differentiated locus 
of manifestation, is essentially a form by and through which an 
invisible reality manifests itself: ‘Without the external shape (haya) 
there would be no manifestation of the Word’ (376b). If the Word had 
remained unified as it was at the level of the Essence, the knowledge of 
the Essence contained in the Word would have remained inaccessible 
to any created being. Only a differentiated manifestation of the divine 
truths makes them knowable: ‘The 32 [ontological words] are 
differentiated in their external manifestation according to the Points 
of their emission: ‘The divergence within my community is Mercy,’! 
Without this divergence, one single Word would not be able to convey 
the divine knowledge (ma rifat-i Allah)’ (93b-94a); ‘If it was not by the 
intermediary of the science (ilm), the Word (kalima) would never 
manifest itself. Without the manifestation of the Word, the manifest- 
ation of the divine Essence would be impossible’ (316a). 

The definition of ‘science’ as form requires some further explana- 
tions. If ‘science’ is understood as an intermediary giving access to the 
knowledge contained in the undifferentiated Word, a purely phonetic 
differentiation and manifestation of the Word could theoretically fulfil 
this role without any visible support. Why is science not identified with 
the ‘oral’, phonetic phase, before the Word becomes encoded and 
written’ in a specific form? To my knowledge, no passage in the 
Jawidan-nama gives a straightforward answer to this question. 
However, some Passages do mention a divine science, that is, a 


— 


form » 
o “before (ta 
neithe" ansible world 


in 
in 
0 s 
as the locus of an between these two kinds of science: the Jawidan- 
accordance Wi 
dence between 
: ivine : 
within i OW en is not accidental, but determined by God Himeel. 
world ® Ta to the concept of ‘divine convention’ and the 
a identity between the name and the named discussed 
rin 
hier Th 
meaning is cen 
ontological names to A 


there was yet no form corresponding to these names and the writing 
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ed within the divine Unity and apparently independent 

ntain resence of the divine Glory, the divine Word has 
es qaddum) nor “after” (ta akhkhur). All the objects 
(mahsisat), the writings (maktibat) and the 

aalat), the past and the future, are in His science (ilm) 
ibles rn ine or “after” ’ (95b-96a). 
His Wore nce is clearly distinguished from the science defined 
“ee estation and intended for created beings. But there 


. ‘In 


ae t the forms representing the visible science are made in 
_— ve the divine science. This means that the correspon- 
the invisible metaphysical truth or meaning contained 

Essence and the sensible form revealing it in the 


e thesis of essential correspondence between form and 
tral to the Jawidan-nama. When God taught the 
dam, this teaching was purely ‘oral’, because 


did not yet exist: ‘The Pen was, is and will be the writer (nawisanda) of 
the names that God taught Adam. The Pen gave the form to the 
names, which [previously] had no form whatsoever’ (28a). 
ing Adam the names, these names were 
bie T or form. The teaching of the writing, 
[mentioned in the verse] ‘taught by the Pen’ [Q. 96:4}, ud the 
attribution of forms to these names took place after (the teaching 
of the names themselves], and [the names} were separated by 
means of the writing (27b). 
In most passages, however, the differentiation of the Word is 
accompanied by the emergence of the differentiated forms corre- 
sponding to the individual phonemes and names. The kiling 
passage states the simultaneity of the Word and its locus o 
manifestation. It affirms at the same time the superiority of the 
Word to form and image. The Word can - in accordance with = 
Principle of correspondence determined by the divine science son 
divine convention = produce a form pertectly expressing the in 
truth while the opposite is impossiDie. 
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Together with the principle of identity of the name an m 
P. i 
statement is another element of the theory of cor ie e nam, th 
i i ; respon k thig 
the invisible realities and the forms which are dence 


manifestation their loci t 
D 


[The ontological] ‘word’ and locus of manifestation ( 

both pre-existent (qadim). But the word" has the haa 
the corresponding locus of manifestation ... Thus. ‘thee 
dominates (ghalib) [its] locus of manifestation, since th a word’ 
subordinated to the original nature (khilga) of the femer atter is 
inverse. The ‘word’ can give to its locus of mania 2s 
quality (sifa) it wishes, while the inverse is not true (389b). any 


ghar) are 


This last citation raises another question related to the definiti i 
science as ‘locus of manifestation’. If the locus of manifestation a 
eternal to the Word, and the Jåwidān-nāma does not seem to dein Fn 
eternity ot form, then should we suppose that the Jāwidān-nāma By 

the existence of eternal loci of manifestation which are not necess i 

forms? Some passages of the Jawidan-ndma seem to corroborate ved 

supposition. The following statement, for example, refers only to the 
phonetic aspect when speaking of the differentiation: ‘If the oneness [of 
the divine Word] were not differentiated by the means of articulation 
(bi-wasita-yi makhraj) at the moment of [production] of sounds 

(aswat) of the words, it would be impossible to understand the 

information (malumdt) [conveyed by these words)’ (21 1a). 

The phonetic aspect is much closer to the knowledge of the truth 
than the formal. It constitutes the secret encoded in the forms of 
letters: ‘Take your eyes off (gat-i nazar kun) the exterior [form] of the 
letters and points of the Qur'an, and seek the articulated word (kalima 

ki dar talaffuz mi-ayad). When you attain the knowledge of the latter, 
you will reach the secret of the letters and points’ (422a). 

The superiority of the phonetic aspect over the formal could be one 
of the reasons why science is identified with the latter. Some evidence in 
the Jawidan-nama seems indeed to support the idea that the phonetic 

level is too lofty and subtle, too close to the original knowledge of the 
Word to fulfil the role of universal science. The link between science 
and form enables the former to reach the lowest layers of the creation, 
conveying there the knowledge of the divine Word. This idea is also 
expressed by means of alchemical symbolism. Earth is the only natural 
element able to maintain form, which is the support of the science. For 
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7 
ough the most gross and ue, i noblest 
igre air or fire ADLAR am f a 
4 therefore not suitable for heepra of the science. Earth athe 
and eof Adam and the material which served in the creation of h 
eleme According to the Jawidan-nama, God first created the bedi 
pody- am from the earth, as the science or locus of anenai 
ore ard with its 28/32 ‘words’; and only then He taught the meanin 
he his form to Adam, that is, the correspondence between the km 
oft ai body and face and the invisible ‘names’ of the 28/32 ‘words’ 
the a The idea that access to the superior, phonetic level of 
or Pia is impossible without it being manifested in corresponding 
m = mental form is constantly repeated in the Jawidan-nama. We 
Se relevant textual evidence further below. When Satan, made of 
n refused to follow the divine command to bow down to Adam, 
ie that his fiery constitution is more subtle than the earth of 
pee he was not aware of the science contained in the bodily form of 
‘Adam, Because he refused to bow down, he did not receive this science, 


and thus con 
Whether 
necessarily 


m, t 


demned himself to the Hell of ignorance. 

the locus of manifestation of an invisible truth is 

a form or not, we have seen that the germ of the form, 

the black Point, appeared, according to the Jawidan-nama, at an early 
stage, before the differentiation, as the counterpart, the shadow or veil, 

of the 28/32 ‘words’ unified within the light of the original Word. It is 
therefore logical that the phonetic (emergence of the 28/32 distinct 
sounds or phonemes from the undifferentiated Word), and the formal 
(emergence of the 28/32 distinct forms or letters from the undiffer- 
entiated point) are two aspects of the differentiation which are 
interrelated and unfold in parallel to each other starting from this 

stage. The 28/32 ontological letters are the most basic elements of 
form, the loci of manifestation and, therefore, according to the 
definition of the Jawidan-nama, the science (ilm) of the 28/32 
primordial ‘words’, the most basic elements, emanated from the divine 
Essence: “The form (şùra) of the letters and points is the science SS 
of the 28 single divine ‘words’ [or phonemes}, of which the names {0 


all named objects] are composed’ (42a). g 

Similar to the combinations of ontological ae a 
compose the compound names of objects, = rn sis 
corresponding letters compose the forms of these 
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pefapective, the making of an ontological 
making of the corresponding external eae 
Gik doada x al and the letter, between ma essa rigoroų 
the sound of the name and the m ta physica] 


locus ocat 5 
è of manifestation. In the following passage, this li ch is jt 
as ‘explicit convention’: » this link iş teferred $ 

to 


simultan 


eo; 
“Bh their Nature 


[The ontological] ‘words’, exempted z. 

from any form (shakl wa ai wa eas wa mubarra 
composite [entities]. In accordance with the living ae os 
(wad-i wadi) inspired by ‘He taught by the be | convention 
appeared 50 letters and points.” ‘Recite: In the Name rege, 
who created, created Man of a blood-clot’ (Q. 96: i Piy Lani 
names of God are composed of the 28 ‘words’, vihich ie ka = 
Mother of the divine Book (umm al-kitāb haqīqi-yi E TON 
Recite: And thy Lord is the Most Generous, who taught b wi i 
taught Man that he knew not’ [Q. 96:3-5]. The 50 si > 
points possess the science (khudāwand-i ilm) ... cones ie 
are the science of the divine names and the science of the ori i 
(asl) of the Word (kalām) of the pre-existent unlimited feds 
(dhat-i gadim-i namutandahi) (384b-385a). . 


The names are thus ontological principles of the objects. By the 
process of attributing names, the divine Word penetrates all things, 
‘breathing’ the existence into them: 


‘And breathed My spirit in him’ [Q. 15:29]: [Like the divine 
breath], the names attained all things, exteriorly (zahir) and 
interiorly (batin). By the means of attribution of the names 
(ismiyyat), they attained the interior of all things and manifested 
(tajalli) themselves [there]. All things are [therefore] their loci of 
manifestation (mazahir) (21b). 


The external forms of the objects appear only as the expression of the 
ontological ‘words’ and invisible truths contained in them. The 
ontological name, a particular combination of several divine ‘words’, is 
inseparably connected to the object and constitutes its innermost 
reality. This name is represented by the sound specific to each 
particular object. This sound is released by inanimate objects when 


e Arabic alphabet and their 22 diacritical points, 


2 That is to say, the 28 letters of th 
ama, the forms of the primordial ‘words’. 


which are, according to the Jawidan-n 


US to the 
$ are 


were W 
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lide and also expressed in the voice of animate beings. The 

c peT for existence of the external forms is to be the locus of 

y pa DAE the ‘science’, of these ontological names; if the names 
testa 


ithdrawn from the objects, the objects would disappear: 

is no object that would stay out of reach of the names 
There s by the 28/32 ontological ‘words']. No sound or voice, 
[convey erated by the objects or beings or potentially contained 
either 8 does excee the 32 divine ‘words’. [These ‘words’ are 
in heh ie from the objects that are their loci of manifestation]. 
supposed or imagined (bi-fard wa tasawwur wa takhayyul) 
Ifyou ‘words’ were extracted [from their loci of manifestation], 
that pou be impossible. And if you [nevertheless] extracted 
this WO our imagination, there would remain nothing of the 
mem of Y nifestation. For example, when you strike two stones 
locus of MA ther, they produce the sound ‘chak’, composed of 
against rds’) chi and kaf. If you were to remove or to extract these 
[the H chi and kaf, that is to say, [the sound] chak from the 
awa re would remain nothing of the stone, nothing at all. 
of the prophetic words when he said that [every] 


raises God (443a). 


sages above are related to the fact that every existing form is 
sed of the 28/32 basic elements, or letters. They thus convey the 
idea that the creation of the visible universe is essentially the act of 
writing. As every ontological letter is the locus of manifestation, or 


‘science’ of a fragment of the knowledge emanated from the divine 
pause and embodies an invisible truth or meaning carried by the 
corresponding ontological ‘word’ or phoneme, the entire world of 
forms is literally a written Book containing the science of the divine 
Word. This Book is inten 


ded to be read. But in order to be able to read 
it - which means, in terms of the 


Jāwidān-nāma, to be able to spell the 
forms according to the ontological letters contained in them and = 
access their ‘phonetic’ quiddity, that is, the divine names on wl i 
their existence is founded - one should know how to decipher t ` 
writing. This implies, first, the ability to distinguish the ~ ee s 
the ontological letters within the compound form of = 5 a 
secondly, the knowledge of the principle of correspondence © a 
the 28/32 letters and the 28/32 ‘words’ or phonemes. This eon 
correspondence is the key to reading the Book of forms. 
concerning the Jawidan-nama’s unders' 


jece of stone P 


p 


tanding of this principle i$ 
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fragmentary and allusive. However, in the i 
to bring together some indications ne ing few Pages | willt 
theory of correspondences. p Jawidan-namg 
We mentioned above the terms such as ‘divine 
divine science’, referring to the absolute divine Will ine: tion’ and 
and determining an essential correspondence betw a Knowledge, 
able metaphysical truths of the divine Essence ros the unfathom. 
names composed of the 28/32 ‘words’ of the divine e 1 ological 
differentiation and the emergence of forms, which adi my With the 
and shadow of the phonemes and names, the Le e the vei) 
governs also the correspondence between the phonetic weet 
aspects of the manifestation of the divine Word. But the e and formal 
form introduces a dramatic disruption in the perfect wan of 
and immediate identity of the name and named, which e ment 
the undifferentiated condition of Unity. There emerges ‘oes 
second convention, related to the external appearance oo a 
perception of the forms, which is the shadow of the Sa o 
absolute divine convention based on the divine Will. This se a 
convention is represented by the rules admitted in human lan na 
and writing: iiti 
All things are divine Word (kalima) and divine writing (kitāba) 
[In the language] of signs (ishāra) they say: “We are the Word of 
God.’ In the same way, any apparent line (khatt-i zahir) [of 
writing] says: ‘I [point], according to the [orthographic] 
convention (istilah), to such a thing.’ Whosoever knows this 
convention of the apparent line (istilah-i khatt-i zahir) will also 
be able to read [according to the] convention of the divine line 
(istilah-i khatt-i khudai) [of ontological writing), the line 
mentioned in [the verse]: ‘[Thy Lord] taught by the Pen, taught 
Man that he knew not’ [Q. 96:4-5] (392a). 


As within the divine Unity, the correspondence between the invisible 
metaphysical truth and the forms through which it is expressed is 
based on the principle of the identity of the name and the named. 
However, in contrast to the condition of the Unity where the 
relationship between the name and the named is immediate, the forms 
are perceived as something different from the name, and the 
relationship between the ontological name and the form, which is its 
locus of manifestation, is now concealed behind the shadow of the 


——— tC e 
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asi convention. But, although hidden, the principle of 
u een the name and the named remains valid also at the 


ae gifferentiation and form: 
dail tand blackness [of the ink] that has been written on the 
Th mushaf) [of the Qur'an] is the science (ilm) of the 28 
ote words (kalima), which are pre-existent (qadim) and 
he im the essence of the Reality (qå im bi-dhat-i haqq). The 50 
on and points are the pre-existent soot and the blackness [of 
letters |. The forms (shakl wa paykar) [of the letters) are 
the `i e scribe (katib) in accordance with the science of the 
(barā-yi ‘ilm-i kalima) ..- The most difficult question of 
theology (khudashinasi) and knowledge of the [divine] Word 
° amshinds! is how the external appearance of this soot and 
re ckness ink] can become in reality the Word of God. 
There are seve! 
[the answer 
it should be known 
ard {object] (441a-b). 
will come back to the discussion of the working of the principle of 
sa between the name and the named when discussing the 
rawidan-nama’s views on the relationship between the human form 
d forms of particular objects contained in the universe, and between 
r vine and human languages. At this point, let us just note that the 
rinciple of identity remains the basis of the correspondence between 
a invisible metaphysical truth and the visible form which is its locus 
of manifestation. . ee 
Another term mentioned in the Jawidan-nama in relationship with 
the question of correspondence is divine inspiration (ilham). The 
inspiration is a link between the divine science and the world of forms. 
Because this link exists, no form and no line produced in the empirical 
world can be fully arbitrary, without any link with the divine science: 
According [to the verse}: ‘[By the soul], and That which shaped it 
and inspired it to lewdness and godfearing’ (Q. 91:8], any line 
drawn in the [empirical] world, whether it comes from the 
human soul or from God, is drawn by inspiration (ilham), in 
accordance with the science of the Word (ilm-i kalima wa 
kaldm). [This line] cannot be without relation to the shape of 
[ontological] writing that God established in the universe as the 


ond, 
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science of the Word.’ The Word engraved ( naqsh) in 

manifestation of the human [form], and various fo the Kon of 
written [on it], cannot be in contradiction (khilaf) to AUNE lines 
(ilm) that God impressed in the universe (199b), science 


The term ‘measure’ (andaza) is also related, in the Jawidan 
issue of correspondence. According to the Jawidan-nam 
the universe share a common measure due to the fact that 
differentiation and division at any level of the universe is mad the 
conformity with the number of 28 and 32 original ‘words’. The a in 
sphere is divided into 360 degrees, that is six times 28 and 32; ei 
measured by hours, each of which is composed of 28 and 32 kninen 4 
the human body contains 360 bones which is again six times 28 ea 
32, etc. This homology makes possible the correspondence between all 
levels of the creation and links them all to the ontological ‘words’ 
which are the direct emanation of the divine Essence. Some of the 
passages of the Jawidan-nama uphold that the verbs ‘to measure’ 
(andaza kardan) and ‘to create’ (khalaga, ijad, Gfaridan) are 
synonymous.* 
‘He created the heavens and the earth ... ° [Q. 6:1 and ff]: The 
heavens and the earth were measured (andaza) by the same thing 
by which they were created, that is to say, by the Word [of the 
divine Imperative] Kun (Be!), as this is mentioned in the Qur'an. 
[The letters] kaf and nin [of the Imperative contain] six ‘words’, 
and each of them [is identical to the] 28 ‘words’. This is known 
from the explanation concerning the essential unity (tawhid wa 
yaganagi) [of the ontological ‘words’]. [Also, one week contains] 
six times 28 hours. The heavens, the earth and all that which is in 
between, the water and the Throne [which were created within 
the week of creation] are thus measured [by the ‘words’ of the 
Imperative]. When one thing is measured by another, it is in 
order to attain the knowledge of its innermost reality (ta haqiqat- 
i an-ra bi-danand) (88b-89a). 


“NAMA, to the 
a, all levels of 


The Measure is thus closely related to the differentiation and the 
division. The stages of the differentiation are determined by the divine 
Imperative Kun, (Be!), which initiates the creation. According to the 


> It will be recalled that, according to the Jawidan-ndma, every object in the 
universe is a piece of the divine ontological Writing. 
* Cf. fol. 130b, 303a, 451a. 
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a, the two consonants of the Imperative, 

jovi ne first division of the original divine Word, — 
gy from One to Two. The names of these phonemes, kaf and 
ransit "tain six phonemes, symbolising the six days of creation, From 
niin, honemes comes the complete set of 28 and 32 separate 
these mone” multaneously, the original Point produces 28 and 32 

mae pues orresponding to the phonemes, the 28 and 32 letters, 
separa honemes and letters constitute the real ‘alphabet’ of the 
These 2 they are the basic elements which compose the name and the 


cei form of any object at any level of the universe: 
exte 
the first thing created by God was the Pen. God said: Write! 


[The Pen asked]: What should I write? [God] answered: That 
what was and what is to come. All {that what was and what is to 
come! appeared from the two ‘words (kaf and nün) of the 
[Imperative] K“n. Two tongues of the [nib] of the Pen produced 
the science (ilm) of the two ‘words’ of the [Imperative] Kn. 
These two ‘words’ contain 32 and 72 ‘words’ (108a). 


Thus, in order to maintain the correspondence between the invisible 
and undifferentiated metaphysical truths emanated from the divine 
Essence and forms of the created universe, the differentiation which is 
the starting point of the creation must be in conformity with a measure 
determined by the number of the original ‘words’. An arbitrary 
differentiation would not convey the truths unto the creation; but the 
‘measure’ makes every form resulting from the differentiation a locus 
of manifestation of the corresponding invisible truth, so that the latter 
can be seen through the former. This idea is exemplified in the 
Jawidan-nama by the Qur’anic episode relating the encounter between 
God and Moses in the Sinai, when Moses asked to see God. The direct 
vision of God was refused to Moses. According to the Jawidan-nama, 
the pulverisation of the mountain at the direct sight of God se 
in this episode the differentiation, when 28/32 basic forms appear ; s 
the divine Imperative. It is only after this ‘measured’ differentiat e 
that the vision of God in His locus of manifestation becomes possidie: 


in - if i in its place..." 
‘But behold the mountain - if it stays fast in its pla 
[Q. 7:143] ... The ‘place’ of the mountain and of anything other 


(jabal wa ghayr-jabal) in the original nature (khilqa) of things 1 


> Inventory I, no. 8. 
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the word (kalima) [of the Imperative] K“n! This Means that ; 
[Moses] was (qarār girad) in the word of the Imperative —" 
thou shalt see Me’. [Q. 7:143] ... The place [of the mount, ‘then 
the word Kun! uttered [by God]. This is why Moses hent |? 
divine Word (kalām) [simultaneously] from all dress the 
‘Whithersoever you turn, there is the Face of God’ [Q. 2:1 ee 
‘place’ of all directions is the word [of the Imperative] K%, Ny A e 
when his Lord revealed Him to the mountain], He md na 
crumble to dust; and Moses fell down swooning.’ [Q. 7: 143) cy 
11 curtains of the Tent of Meeting’ refer to this fragmentation 7 
the mountain. Every curtain [measured] 28 cubits [of len th) 
The breaking and fragmentation of the tablets® [has the Te 
meaning]: as far as they are not broken, the vision is not neil 


(350b-351a).° 


Another concept essential to the Jawiddn-nama’s theory of corre. 
spondence between the differentiated forms and their invisible 
archetypes is the principle of Balance (istiwā). The action of the 
balance seems to be very similar to that of the Imperative or of the 
‘measured’ differentiation that we have just mentioned. Like the 
concept of measure, the principle of balance governs the conformity of 
the differentiation and division to the undifferentiated and undivided 
divine Reality: ‘Nobody other than God can produce the division 
corresponding to the [ultimate] reality (qismat bi-haqq). [It is] God 
[who] introduces into the original nature (khilqa) of things the right 
division (gismat-i rast), in accordance with the [principle of] balance 
(istiwa )’ (218b). This principle originates from the divine attributes of 
Balance, Justice (adl) and Equity (qist), and emanates from the divine 
Throne (arsh): ‘The Balance [is extended] to all things from the 
Balance of His presence and His Word on the Throne (istiwa “yi 
hadrat wa kalam-i a bar arsh), in the same way as the orders of a king 
sitting on his throne [are extended to] his servants’ (276b). Like the 
Measure, the Balance is linked to the Imperative, and its most 


nS 


é Inventory I, no. 66, 
” Inventory II, no. 12, 


ë Inventory II, no. 2. 
° A similar passage can be found in fol. 413b-414a, The broken tablets, the Tent of 


Meeting and the measurements of the tabernacle refer to the books of the Old 
Testament. 


eo, 
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tant function is to convey the science of the divine Word to all 


imp? 


Jevels of the creation: 
e' 


i one pre-existent Essence (dhat-i qadim), ‘the Possessor 

mF (a. 51:58] that, by the word [of the Imperative] ua 
gave [existence] to all existing [objects and beings] in the form of 
justice yid rightness (dar siirat-i adl wa rasti), in order [to 
realise) His ‘science’ (ilm), His manifestation (zuhar), and the 
manifestation of His Measure (qadr), His Power (tawana’), His 


Greatness (azamat) and His Glory (jalal) (192b). 


The Throne symbolises divine power. The following passage contains 
a reference to a well-known interpretation, connecting Balance 
(stiwá) with power and domination (istila’):'° ‘Balance means 
‘absolute domination’. Certainly, on this station [that of the Balance 
and the Throne] God dominates all things ... The creation of the 
Throne refers thus to the absolute domination of the [divine] Presence 
__, and to the place of manifestation and balance of the [divine] Unity 


(ahadiyya)’ (276a). 

According to the Ja widan-ndma, the Throne symbolises the place of 
the first and supreme manifestation of God, and is therefore identical 
to the Word and to Adam, who is the locus of manifestation of the 
complete Word. This first manifestation is perfectly ‘in balance’ with 
the number 32 characterising the Word. Starting from the Throne, 
Balance enters the creation and gives it the capacity to express the 28/ 


32 ‘words’: 
‘The All-Compassionate sat Himself [in balance] (istawa) upon 
the Throne’'' (Q. 20:5]. For which reason does [this verse] 
mention the Throne and not another place? Because His first 
manifestation is realised on the Throne, which has the form of 
the 32 [ontological ‘words’]. It is from this place that He 


'° This kind of metaphorical interpretation is usually associated with the Jahmites 
or the Mu 'tazilites. See, for example, Shahrastani, Livre des religions et des sectes, vol. 1, 
P. 357; T. Nagel, The History of Islamic Theology from Muhammad to the Present 
(Princeton, NJ, 2000), p. 103; and J. van Ess, ‘Le mirdj et la vision de Dieu dans les 
premières spéculations théologiques en Islam’, in M. A. Amir-Moezzi, ed., Le voyage 
initiatique en terre d'Islam (Louvain and Paris, 1996), article pp- 27-56, in particular 


Pp. 42-43. 
'" Eor the translation of istawé as ‘established Himself in balance’, see Chapter l, 


note 49, 
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manifests Himself afterwards ... in all [o 
no other ‘place’ beyond the Throne; all oe Pa There jg 
underneath." [The verse]: ‘the All-Compassionate pa earth are 
balance] (istawå) upon the Throne’ refers to the fact 'mself lin 
capacity to represent the science (ïlm) of the 32 ['word that the 
inherent into the original nature (khilqa) of the heaven sl lsmo 
earth. [This capacity is given to them] by the Throne (3 ering 
-314a), 


The passage 102b, already cited above, mentions the state of bal 
combination with the idea of division. It suggests that th e ce in 
Balance introduces differentiation into the initial miinaa of 
of ‘smoke’, transforming it into the ontological writing, which ae 
science of the divine Word: Ete 


In the beginning [of the creation], the heavens were smoke and 
afterwards, [God] ‘determined them as seven heavens’ [Q. 4 l :12] 
... The smoke represents the initial [phase], which is [described 
in the verse]: ‘Then He established Himself [in balance] (istawa) 
upon the heaven when it was smoke’ [Q. 41:11]. The balance upon 
the heavens was thus attained when the heavens were in the 
condition of smoke, or like smoke (wa hiya dukhan ay shabih 
dukhan). The smoke is the divine writing (kitabat-i khuda), 
which is the science (ilm) of the 32 and 28 [ontological ‘words’]. 
The science of the kaf and of the niin [of the Imperative K“n!], by 
which were created [all] things, is smoke. Whenever [this smoke] 
appears in the heavens, with it appears also the science of the 
Creator (ilm-i mukawwin), who is the Word (kalima) and the 
Master of the Word (sahib-i kalima) (102b). 


In the technical language of the Jawidan-nama, transformation into 
ontological writing means the revelation of the basic forms of the 
original letters in any object. Let us recall that the letters, according to 
the definition of the Jawidan-nama, are the science of the 
corresponding phonemes. The idea that, in order to reveal the basic 
elements of the divine writing, any object has to be split, or broken, 
shattered, is central to the Jawidan-nama. We have already 
encountered this idea in fol. 350b-351a above, which mention the 
Qur’anic image of the mountain pulverised before Moses. Another 


world of forms. Beyond the Throne is the 


Anse nnt evict. 


12 The Throne marks the limit of the 


a, NET Ne ee EE Pe 


Manifestation of the Invisible 87 


ich establishes a link between breaking, balance and 
n divine writing is also related to the history of Moses: 


on of the 
we wrote for him on the Tablets of everything an 
‘and V ‘on, and a distinguishing of everything: So take it 
admonition, command thy people to take the fairest of it. I 
the habitation of the ungodly [Q. 7:145]. The 
ia! itten by God on the tablets refers to the Tablet of 
admonition oe aay peace be upon him ... Moses, may peace 
him, threw these tablets and broke them,” because the 
be upon in breaking (kamal dar shikastan bid), which 
the manifestation of the science (ilm) of the 28 
logical] ‘words’ when the line of Balance is drawn ... 
[onto a e break, the science of the 28 divine words does not 
ae itself in the Tablet of the creation ... If Moses ... did 
mi break these tablets, the science of the 28 and 32 divine words 
ae lines ¥0 uld not be manifested. Those who think that {the 
re of Moses] was disrespectful (adab nadanistand) have not 
ae: the way to the wisdom of God and of Moses (414b-415a). 


citatio 


efers to the conception of Adam as the original 
Book of God, the only form that is the locus of manifestation of the 
complete divine Word: ‘The line of Balance of pe form of] Adam 
reveals the science of the 28 and 32 [ontological] ‘words’, as well as the 
line and the writing of the Pen of the divine power: “Their mark is on 
their faces, the trace of prostration” [Q. 48:29] (303b). 

All created objects are transformed by the line of Balance into the 
loci of manifestation of the 28/32 original ‘words’. Any created object 
receives, through the line of Balance, the status of the writing and the 
aptitude to express the science of the Word. The capacity to reflect and 
to express the divine ‘words’ communicated to the objects by the line 


of Balance makes that any object can potentially speak: 


When the line of Balance is drawn on the things, they become the 
in the Book 


science (ilm) ... : ‘We have neglected nothing or 
[Q. 6:38], ‘Everything We have numbered in a clear register 
[Q. 36:12] ... The division by the line of Balance transforms 
things into the science [of the ontological ‘words'] ... On the 
Day of Resurrection, everything will speak, as it is said: ‘God gave 
us speech, as He gave everything speech’ [Q. 41:21] (385b-386a). 


aaa OOO O O ū  llli 


3 
Inventory II, no. 2. 


The ‘face of Adam” r 
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Thus, the line of balance transforms the creation into the Boo 
«« and with Us is a Book speaking truth” [Q. 23:62]. It is kno i f Gog, 
form of the true Book (kitab-i haqiqi) created by God See at the 
the line of balance was drawn’ (184a). red When 
All levels of the universe, from the heavens and constellation, 

to the tiniest atoms, are thus interconnected by the invisible = do 
the line of balance starting from the divine Throne. One 
interesting deductions that the Jawidan-ndma derives from this rae 
that the entities belonging to the different levels of the universe ie is 
simply ‘corresponding’ to one another, but are potentially ‘hier 
This makes possible their evolution (or involution) when the nein 
of one level are transformed or integrated into the entities of an other 
level. The following passage discusses the transformations of this king 
which are taking place within the food chain: 


read of 
of the 


If a grain of wheat, which has the line of balance in the middle, 
were divided into a thousand pieces and then eaten by the 
animals, it would reappear in the line of balance [proper to the 
form] of these animals. If it were eaten a thousand times, [then] 
became a plant and forage, [the line of balance of the grain] 
would appear again in the line of balance of a leaf or that of 
[another] grain. [Any substance composed of] earth, water, air 
and fire seeks a line of balance when it manifests itself in a 
mineral, a tree or [another] plant or in an animal. It is impossible 
to go astray from the line of balance, because [every stem of] the 
forage has the line of balance in its middle, which [divides it into 
two halves and thus produces] the science of the two 
[ontological] ‘words’ [corresponding to two consonants} of 
the [Imperative] K“n!. It becomes thus the name of the 32 ‘words’ 
[which] in every particular language [constitute] the science of 
this plant. If you strike this plant against something, it will 
produce a ‘word’ from among the 32 [ontological] ‘words’. If you 
wanted to separate this ‘word’ produced [by the plant from the 
plant itself] by imagination (wahm wa tasawwur) or supposition 
(fard), this would be impossible. If someone extracted this ‘word’ 
from the plant, there would remain no existence in this plant (an 
nabat-ré wujid namānad), because it is identical to this 
[ontological] ‘word’. ‘Upon the day the earth shall be changed 
to other than the earth, and the heavens’ [Q. 14:48], the things will 
be changed to the divine words. You see first of all the things and 
the bodies (ashya’ mididi wa ajsam). But if you look [through the 
eyes of] ‘those who possess the knowledge of the Book [or of 


Manifestation of the Invisible 89 


(man indahu ilm al-kitāb)', [you will see that] all is the 
Book [or writing], and the Mother of the Book (umm al- 
and Muhammad, upon them be peace, and the 


Kirab) l A aces (456b). 


mentioned that the relationship between the series of 28 
the Jawidan-nama is complex and paradoxical: the 
complete each other (28+32=60), or the shorter is 
ger (28+4=32). One of the functions of the line of 


mmandm ; fourfold, 28 [for the seven heavens]. When the line of 
ch heavé® [the 28] became 32’ (74a). In this perspective, the 
als the full number of ‘words’ of the divine Word, 
sed in the bodily form of Adam and taught to 
od: ‘Until the 14 [lines of the human face] located on 14 
] are not divided [by the line of balance], the 32 
taught by God to] Adam will not become manifest’ (320b). 
The knowledge of the bodily form of Adam as being the locus of 

nifestation of the complete Word gives access to Paradise. And the 
sieht gates of Paradise also allude to the line of balance: 


i i the faces of 

dise, there will be only seven black [lines] on 
pi ae and [other] humans ... This is the Supreme 
Blackness (sawad-i azam) which, [multiplied] by the number of 
makes 28. [With the line of balance, there 


tural elements, ce, 
wel eight [lines which, multiplied by four, make 32]. This is why 


i ich i i balance and 
tes of Paradise, which is the time (waqt) of the 

lee vine of balance-‘And the earth shall shine [with the light of 
its Lord?’ [Q. 39:69]-are eight, which [refers to] 32 (246b-247a). 


vague outline of the theory of 


“ i t we probably have a 
ee ie f Fad] Allah's followers. Some passages 


transmigration, developed by some 0 7 
apparently related to transmigration can be found r the ga emer wi es 

a adi t disciples of Fadl Allah. -ndma, 
Ishaq Astarabadi, one of the closest disciples Saree 


alance reve 
which is also expres 


(‘words 


ibid., pp. 41-42. However, unlike the Jawidan-ndma, 
central, the works of Sayyid Ishaq emi s a8 
‘impressions’ (idrakat) in the formation of a new body. Also, apo re 
offshoot of the Hurifis founded by Mahmud Pasikhani, rF ere 
‘transmigrationists’ (ahl-i tanasukh, cf. $. Kiya, Nugfawtyan, p. $8) 
Nuqtawi doctrines are still virtually unknown. 
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It has already been mentioned that, in the perspective of 
nama, the creation of the visible universe is essential 
writing. This is perfectly in accordance with general M li 
based on the Qur'an, of the creation as divine Writing, my im vi 
of the Hurafi approach - which states that this ontological Specific 
composed of 28/32 letters representing basic elements of = 
constituting the ‘science’ of the corresponding 28/32 phonem 

divine Word - does not prevent the author from extensive es Of the 
Quranic symbolism, which receives thus a new interpretation it z 
context of Hurùfi theories. One of the Qur'ānic symbols a in the 
with the line of balance is the divine Pen (qalam). The Pen mE 
the writing, just as the line of balance manifests the 28/32 basic i 
of ontological letters in any given form. The Pen thus establishes a k 
between this particular form and the invisible name that is manifested 
by its means. In addition, the author observes that the tip of any pen is 
split into two halves, exhibiting a line in the midst: this is also an 
allusion to the line of balance.’° 

The following passage makes again extensive usage of the symbols 

of the story of Moses. At the same time, it illustrates an extremely free, 
creative approach of the author to the symbolism of the Qur'ānic text. 
This can be seen in the manner he establishes parallels between the 
idea of balance and the images such as pen and the staff of Moses. The 
pen with its split tip is similar to the staff of Moses, one of the ends of 
which is divided in two parts. Just as the pen is dipped into the ink 
prior to writing, the staff of Moses is dipped into the sea; a Qur'ānic 
verse provides a link between the ink and the sea. Just as the line of 
balance generates differentiation and thus displays the science of the 
divine Word, the staff of Moses divides the waters of the sea - water 
representing the undifferentiated condition - and opens the ‘dry 
passage’, that is to say, brings forth the earth associated with form and 


the Jawiday, 
ly an act ss 


ity 
ting is 
rm and 


15 Several passages in the Jawiddn-ndma mention specifically that the action of 
the line of balance consists in its division into two halves: fol. 173b-174a (two series, 
that of 28 and that of 32 ‘words’); fol. 296b (division of the seven heavens into 14 
halves); fol. 385b-386a (the line of balance produces couples), etc. This is implied also 
by the idea of balance itself: balance is usually the balance of two equal parts, 
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Another symbol associated to the same idea of division and 
scienc? gam ake with its forked tongue: 


er asks ‘those who possess the knowledge of the Book’ 
and those who are ‘witnesses to the people’ [Q. 2:143) 

e represents the staff (asa) of Moses, the answer is that [the 
wha resents ‘the first thing that God created was the Pen’.'® 
staff] reP writing the ten verses’” on the tablet: ‘And We 
r him on the tablets’ (Q. 7:145], Moses, upon him be 

d hear the clatter of the pen, the clatter produced by 
f the tablet by the line of balance of the Throne: ‘The 


wrote fo 


3 assiona 
All-Co'7i .... Why has God [established] a similarity (between 
[Q. rds when] He said ‘staff and meant ‘pen’? Firstly, 


n di dint 


with seven oceans 
‘strike for them a the ‘dry p 
produced by the writing (kitdbat) ... Another similarity is that 
among all animals, 
two tongues, just as 
the [state of spiritual] dis 


Moses] as a snake ... : 
magic” .-- All [the creation] came forth from the two ‘words 


corresponding to the consonnants] of the [divine Imperative] 
ew The two tongues of the pen made manifest the science (ilm) 
[corresponding] to the two ‘words’ of the K“n! (107a-108b). 


e science of the invisible Word is not just a 
The line of balance, establishing a 


le forms and the elements of the 
al knowledge of the 


The definition of form as th 
convention in the Jawidan-nama. 
correspondence between the visib 
divine Word, guides the seeker to the re 


eerie M 


16 Inventory I, no. 8. 

7 An Seon to the Ten Co n the tablets given 
to Moses, See Inventory II, no. 15. 

18 Cf. Chapter 1, note 49. 

19 Yusuf Ali’s translation. 


mmandments inscribed by God o! 


soothe staff of Moses 
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transcendental metaphysical truths emanated from the 


divin N 
that is, to the highest knowledge accessible to a created “ame Essence, 


nA 
rentiation and 


The account on the Jawidan-nama’s theory of diffe 

manifestation that we have attempted in this chapter 
complete without the mention of the negative side of this Process, Th 
transition from the original Oneness of the divine Essence to the 
duality of the Imperative which triggers the differentiation and the 
creation, implies the emergence of opposites. The light of the divine 
Word has the shadow of the form as its counterpart. As menti oned 
before, though this shadow is the means of the intelligible Perception 
of the Word, its science, it is also the veil which hides the Word. In 
other words, in the differentiated universe, the science is simultaneous 
to its opposite, the ignorance. Indeed, in the passages concerning the 
original point cited above, usually with reference to the well-known 
saying attributed to ‘Ali b. Abi Talib: ‘The knowledge [ilm, ‘science’ 
according to the Jawidin-ndma’s technical vocabulary] is one Point, it 
is the ignorant who multiplied it'7’ the Jawidan-ndma expresses the 
idea that the differentiation is made in order to overcome the 
ignorance of minds based on discriminative perception, unable to 
grasp the undifferentiated metaphysical truth. The science and 
ignorance are essentially the same and have the same support, 
which is the form of the visible or mental objects. Completely opaque 
to the ignorant unable to transcend the superficial conventions, the 
same form is perceived by an initiate as a piece of divine ontological 
writing. The limit between two opposites is very subtle: it is, exactly, 
the line of balance, as narrow as the ‘Straight Path’ (al-sirat al- 
mustagim) mentioned in the Qur'an:”” 

Outside the station of Equity (magdm-i 'adl), it is impossible to 

find the path [to the knowledge] of one’s own [self], and to [the 

knowledge of all other] things, [because of] darkness and 

ignorance (zulmat wa jahl). When the things come to the station 


of Equity, it will manifest itself in accordance with the words of 
the Messenger: ‘[He (the Mahdi) will fill the earth with equity and 

* Inventory I, no. 31. 

* The line of balance is often compared in the Jawidan-nama to the ‘Straight 
Path’ of the Qur'an as, for example, in the following passage: ‘All things are on the 
divine Straight Path of the line of balance (khatt-i istiwa -yi sirat-i mustaqim-i ilahi), 
which is the science (ilm) of the 28 and 32 [primordial] ‘words” (455b~456a). 
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wa qistan) as] it was filled with injustice and 


adlan "3 Before the Equity of the 
ustice (4 wa zulman).””* Befor 5 
oppression ee adti khilqa) manifested itself, the [condition 
na 


iginal ‘ ith injustice and oppression’ [predomi- 
eeeribed a S erie a of God [realises] the opposite 
nates}. But oad injustice and ignorance (zulm wa jahl) appear in 
[condition]: f the [ontological] ‘words’ (tarkīb-i kalima). When 
c unds = of] compound is transcended, all the injustice lor 
the Lp, of the [ontological] ‘words’ appear as equity 
‘all the 


24 
a ical function 
e limited ourselves to the cosmogoni cti 

wall 5 aE, to its role in the ‘descent’ of the divine 
reation. The epistemological function of the balance, 
e the ‘ascension’ starting from the material world and 
>”. e Word fixed in the prophetic books in the writing proper to 
Me ages, and leading to the knowledge of the original divine 
am dive oid in Part Two. The soteriological dimension of 

n principle of balance will be discussed in Part Three. 


In this cha 4 
of the princip. 
word into the 
that is, its role 


a E 
= Inventory I, no. 17. eee 
™ ‘The Arabic root zim contains the connotations of darkness, injustice, Ged 
and oppression, In this passage, the author refers probably both to injustice (zulm), ; 
Opposite of equity (adl), and to the darkness (zulmat, pl. gulam) of the ontological 
writing, the science of the Word, founded on the divine Equity. 


3 


Adam and Eve: The Form of the Word 


We have seen in the previous chapters that, in the Jawidan-nama, the 
creation is essentially the unfolding of the ontological Language. It is 
described as Speech and Writing. The creation begins with the 
differentiation, when the divine Word, originally One, is ‘split’ under 
the action of the Imperative K“N, the two consonants of which 
symbolise the idea of division, and manifested as distinct basic sounds 
or phonemes, the 28/32 ontological ‘words’. At the same time, the 
distinct forms of the ‘words’, the 28/32 primary Letters appear as result 
of the differentiation of the black Point, the shadow and counterpart of 
the undifferentiated Word. Various groups from among the 28/32 
‘words’ compose the names, while the combinations of the 
corresponding letters compose the forms and bodies of the named 
objects and beings. The names contain the transcendental knowledge 
emanated from the divine Essence. The quantum of knowledge 
conveyed by any particular name is proportional to the number of 
original ‘words’ of which it is composed. This knowledge is encoded 
and manifested in the form of the corresponding object in accordance 
with the principles of Measure and Balance. These principles ensure 
that any existing form is the locus of manifestation of the 
corresponding name. As any name is a unit of knowledge, the form 
which manifests this knowledge and thus makes it accessible is defined 
in the Jawidan-nama as the ‘science’ of the corresponding name. 
However, there are three entities that stand out from the rest of the 
creation, because they result not from a partial combination but from 
the complete set of the 28/32 ontological ‘words’ and letters. T herefore, 
these three entities are the differentiated counterparts of the original 
divine Word, and they contain not just some particular aspects, but the 


' For all the key concepts mentioned in this paragraph, see the Glossary. 
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fullest possible sci ivi 
a Possible science of the divine Essence. As sy 
erent in their natures and wa 
z ys of man 
entities are fundamentally equivalent to eac 
Human Being, Time and Universe. 
In this chapter, I will outline the Jawidan-nama’s yi 
the cosmic status of the human being, represented by Pi, 
couple of Adam and Eve, in his or her relationshi : a ees 
names and attributes during the first stages of eee o divine 
particular during the stage of differentiation which was Ena in 
the previous chapter. Sone in 
As mentioned, the uniqueness of th i 
purna n q e human bodily form is due to 
he is form is the locus of manifestation of the comp] 
divine Word with its 28/32 ‘words’. This manifestation is, į as 
concentrated on th ay i wee 
on the human face: ‘All things are, in actuality and j 
potentiality (bi-l-fi] wa bi-l-quwwa), the loci of manifestation of the 
[ontological] ‘words’. ... but the locus of manifestation of the 
complete Word and science (mazhar-i tamm-i kalima wa ilm) is the 
face of Adam’ (369a); ‘The 32 ‘words’ are the distinctive signs (alama 
pl. ‘alamat) of the human face. Necessarily, the human face is the locus 
of manifestation of the complete Word (mazhar-i kalam-i tamm), 
while other [objects and beings] are not the loci of manifestation of the 
complete [Word]’ (389b). Since the loci of manifestation of the ‘words’ 
are the ontological letters, the human bodily shape and, especially, the 
human face contain the full ontological Writing. The following 
fragment gives a somewhat extended description of the ‘totality’ 
represented by the human bodily form, that of Adam and Eve: 


God brought together all the named [objects]... established 
them as counterparts of the 32 ‘words’, and made of 32 ‘words’ 
the names of al! [named objects}. He created Adam in accordance 
with the number of these [32 ‘words’], and wrote them on the 
face of Adam by the hand of His power (yad-i qudrat). He [made 
these ‘words’ so that they] expressed themselves from the 32 
teeth, from the tongue and face [of Adam] ... When all things 
are bound together by the line of balance, they [produce] the 
science of the divine Word (ilm-i kalima-yi khuda ï). Adam and 
Eve are, each of them, the locus of manifestation of all 32 divine 
[ontological] ‘words’. Their bodies (wujūd) are bound to all 
things, as everything is part of them, and [their bodies represent] 
the totality (kull). All the heavens and planets with their effusions 


: ch, th 
ifestation, that 


h other, They 


Adam and Eve 


, and they [Adam and Eve] are the spiritual 
d) face PY ay all. Eve is the foundation (asl) and the 
direction ane _ during the prayer over the dead (talgin-i gir) 
Mother een erection (qiyama) everybody is called back to the 
and the Res use it is through the original nature of the face 
F ee of Eve that the original nature of the face of 
: Ke science of the 32 [ontological] ‘words manifests 
: Eve and the 32 ‘words’ shine from behind the soot 
itself w [of the ink] of the conventional (istil@hi) writing. 
and the wie divine Books (kutub-i khuda -yí ilâhi), [the era 
ey cil shine through their faces and their bodies. They are the 
ofwhi i iah, Jesus son of Mary, was only the 
"12. 4171]; ‘I am the 
se > (and kalam Allah al-nātiq)? All things 
se Word of God (Ae of Adam and Eve] from six 
ate Eat included into} the divine Book: 
ial] di ns, and thus also [in u o] the divi 
bere on light [Q. 24:35]. The six (spatial directions] are 
a at the bodies [of Adam and Eve] and form their members. 
pg face them from the six directions is [part of] kon 
mbers and of their bodies. All things are one body of Adam, 
and the names of all things come from him. The innermost 
aie (mana) and secret (sirr) of all things manifests ana 
him. In this sense, he is the father (padar) and the spiri 
irecti j things: ‘a place holy, and a guidance to all 
direction (qibla) of all things: ‘a p a i 
beings’ [Q. 3:96]. The spiritual direction of all objects and beings, 
including angels, is the world of earth ( ‘alam-i khāk) (91a-b). 
Because it contains the science of the whole set of original = = 
> a 
human face is the counterpart of the supreme name 2 a 
of Adam is the supreme name, in the sense that it is soe 
of the 32 separated divine ‘words’ (kalima-yi mufrada-yi ila csi 
Therefore, in the whole universe, anly human beings pam an 
in their bodies if not in their minds,” the complete science 0 e ae 
Word: ‘The human form (sirat-i bashariyya) is the science 0 


eee 


? Inventory I, no. 22. = f 

> The Jawidan-ndma comments extensively on two stages ai ihe Quran pai! 3 
the creation of Adam. The first is the creation of the body of Adam, the ee me 
contains the complete set of 28/32 basic forms of primordial nenpt aa ei 
‘alphabet’ of the creation. The second stage is when Adam EES = Ā a 
science of the divine Word written upon his body and face. According to the Jawi i 
nàma, this happens when God teaches him the ‘names of all things’ (Q. 2:31). : 
science of the Word is thus incorporated into every human body, but the 


Mother 


Adam an 
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divine Word. Since the ‘science’ is the locum tenens (44 im-imna 
the Word (kalima), he [the human being] is the supreme iy = 
Unlike other creatures, [the human being possesses] the scie °! God, 
and of the nin [=50]’ (363b). nce of 2g 
According to the Jāwidān-nāma, the members of the human 
are the form of the divine attributes. The concept of form as ey 
i.e. as the locus of manifestation of metaphysical truth, determines n 
Jawidan-nama’s approach to the anthropomorphic vocabulary of E 
Qur'an, to the issue of ‘likeness’ between divine and human, a to : the 
much controversy in Islamic theology.* The position of the jews ‘i 
nama in this regard can be summarised as follows: since Adam e 
created as the locus of manifestation of the complete divine Word, th s 
members of his body are the loci of manifestation of anthropomorphic 
attributes of God mentioned in the Qur'an. The Qur'ānic expressions 
such as ‘Face of God’, ‘Hand of God’ and so on thus refer, quite 


literally, to the human body. 


The Throne of God is the external form (siirat-i zahir) of Adam 
... The innermost meaning (mand) of his form and of his 
language is [the fact that they are] the locus of manifestation 
(mazhar) of the 32 pre-eternal divine ‘words’ ... The lines of [the 
ontological] writing on the [human] face and [the human body] 
in its entirety is the divine [ontological] Writing ... the [Well- 
preserved] Tablet (lawh) is a reference to Adam, who is the locus 
of manifestation of the pre-existent Word (kalima-yi qadim). His 
face, his hand and his fingers are the science (ilm) of the pre- 
existent Word because they are the Face of God, the Hand of God 
and the Fingers of the All-Merciful (112a-b). 


) of 


This, however, should not be understood as plain anthropomorphism, 
that is, the actual incarnation of divinity in human form. The Jawidan- 
nama’s definition of form is crucial in this regard: the relationship 


understanding of this science requires a special teaching, which is the purpose of 
prophetic missions. This topic will be discussed in more detail in Part Two. 

* The number 50 is the sum of 28 letters and 22 points of the Arabic alphabet. In 
the Jdwidan-ndma, this number is usually associated to the 50 prayers which, 
according to the tradition, Muhammad received from God during his heavenly 
ascension. 

* O. Mir-Kasimov, ‘Historical Development of the Paradox of “Likeness” between 
Divine and Human as Source of Religious Knowledge in Islam’, Ishrag, 3 (2012), 
pp. 331-352 (in Russian). 
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e divine attribute and the correspondi 
ne relationship between an invisible, maak perian 
of manifestation. There is an essential link Reet oe: 
the link of Balance and Measure, which was discussed in the ain 
chapter. But this link does not mean that they are placed at the same 
level. Without takijg into coniideratiön this specific definition of form 
as science and locus of manifestation, the statements such as ‘A, Aaii 
created according to the form of the Merciful,” is the form of God on 
the earth and in the heaven’ (125a), ‘The form of Adam is the fom af 
God’ ( 139a), or “The face of Adam is the Face of God’ (237a), could 
deed be misunderstood as expressions of extreme anthropomorph- 
ism (tashbih, tajassum). 

However, as we already have seen above, the Jawidan-nama 
contains an elaborate theory of correspondences between the 
transcendental and formal levels. In other words, whereas the identity 
of the realities belonging to the different levels is not admitted in the 
Jawidan-nama, a certain likeness between divine and human is not 
only confirmed, but is also essential to the work. Let us recall that the 
Jawidan-nama_ states that the divine Essence is beyond any 
manifestation and is absolutely unknowable; but the Word, the 
emanation of the Essence, its revealed part, Deus Revelatus, though 
transcendental to the creation, can be manifested in it following the 
laws of Balance and Measure outlined above. This means that Deus 
Revelatus has a form, a Shadow, a locus of manifestation which 
perfectly expresses His innermost reality, just as every ontological 
name corresponding to any transcendental truth has a 
ses this particular truth, Exactly in the 
the Word, which is nothing other than 


phonemes, generates a 
its locus of 


betwe 
body is 


its locus 


‘word’ and 
form, which perfectly expres 
same manner, Deus Revelatus, 
the totality of the primary ontological é 
corresponding form reflecting this totality, that is, 


manifestation: ‘God speaks from behind the curtain of the bodily 
32 divine ‘words’, and 


form [of Adam], because it is the science of the 

it is = Word’ (331b). It is in this sense that Adam, the m 
perfect model of human physical form, is essentially e “The 
locus of manifestation and the science of the sone i see d 
human [body] is the locus of manifestation of the Word, an 


* Inventory I, no. 11. 
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is the locus of manifestation of God, inseparable from God, just as it; 
inseparable from the Perfect Human’ (345b). In this specific tis 
then, the form of Adam is the form of God. Sense 
The divergence from the plain anthropomorphism resides in th 
fact that the locus of manifestation of a certain reality is not this realj e 
itself. The form that expresses a divine truth is not this truth itself but 
only a means to knowledge of that truth. In other words, the relation 
between transcendental reality and its locus of manifestation is 
asymmetric and does not work conversely in both directions: the fact 
that the form of Adam is the form of God does not mean that Adam is 
identical to God. God can see Adam in his totality, but Adam can see 
only the form of God, which is the form of Adam’s own body, but he 
cannot see the divine Essence; and this is only like to see God: 


‘Serve God as if you are seeing Him’ (tabud Allaha ka-annaka 
tarāhu).” Since Adam is [made] in accordance with the form of 
God (bar sirat-i khuda), when you see him [i.e., Adam], it is [as ] 
‘if you were seeing Him’, ‘because He sees you’ (fa-innahu 

yaraka) ‘in the form of Adam’ (ald surat Adam), which means 
that the name (ism) of God is his [ie., Adam’s physical] form 
(sūra) ... (26b). 


This ‘like’, or ‘as if expresses the whole distance from plain 
anthropomorphism. The way from the name to the named is 
immediate because the name creates the named and thus generates 
its own form. But the inverse path, from the form to its ontological 

principle, is more difficult and cannot be covered without some special 
knowledge, which enables the seeker to perceive the form as the locus 
of manifestation or ‘science’ and to read it, thus leading him to the 
ultimate meaning of this form, to an invisible truth. This specific 
knowledge is akin to the prophetic revelation, and will be discussed in 


7 Inventory I, no. 43. 

ê The Hurifi description of the Cosmic Human as the locus of manifestation 
(mazhar) of the divine Word or divine Light is very close to the Shiʻi concept of the 
-osmic Imam. On the latter see Amir-Moezzi, Le guide divin, in particular pp. 73-95. 
ust as the Hurūfi Adam, the Imam is the locus of manifestation of the divine 
tributes, the visible Face of God, the Deus Revelatus. According to Shi‘i doctrine, the 
ām is the perfect guide to the knowledge of God, who cannot be known without the 
im. The Hurdfi doctrine of the cosmic Human is fundamentally the same, and 
rges from the traditional Shi'i views only in some details, such as the concept of 


nt point, let us quote the following passage about 
quo At apra tag forori God and ten an Adet 
ip bet 


ar 
t relatio” ‘fested Himself to the Messenger in the most beautiful 
manifest so that [Muhammad] became aware that his 
form (sar a), is the form of God and the form of Adam, and that 
[bodily] me the Essence (dhat) of God came into this form ... 
he knew WHY the first person]: ‘Because when you know [the 
ae ing of] your own bodily form and of your face, 
know My Face and Myself: “Whosoever knows himself 
you is Lord.”!° Because I have written on My Face the 32 
are the signs of My Word, you are My Word and 
... When you read My form - “He has 
wr! 
prescribed f know Me otherwise Adam is My 
know me, you [can] not kno ee 
vicegerent ( 
“cated Adam 
Truly, this form o! 
suirat-iman ast) .. 


f Adam is My form (bi-haqiga an siirat-i Adam 

. Know your own form in ts i „A aea 
j beings are annihilated (mahw) within My 

a i eaea (ashy ), creatures (makhlūqāt), stars (anjum) 

pa sae (aflak) ... move within My form (sayr dar siirat-i 

ze n darand). Every one of them, at the moment of its creation, 

anias something from My form (namūdārī az bad-i stirat-i 


man and) ... This form, I gave it to Adam, I clad him in it’ (221b- 


222a). 

The Jawidan-nama’s approach to the anthropomorphic vocabulary of 
the Qur'an is interesting both from the point of view of the ae: 
history of Islamic theology and for a better understanding of Hurt 
doctrinal positions. It seems therefore useful to give at this point, in 
addition to the fragment 37a cited above, a somewhat extended 
selection of quotations related to this question. These quotations 
exemplify the different formulations of the same basic statement 
concerning the relationship between the bodily form of Adam and the 
anthropomorphic attributes of God: ‘By his creation (az rii-yi khilgat) 
ees cory of 
28/32 ontological ‘words’. Although the Jawidan-ndma does not contain a ‘hearg ot 
imamate in the Shi‘i sense, the relevant sayings attributed to the Shii Imams are 
repeatedly cited in the text. 

* Inventory I, no. 30. 

Si Inventory I, no. 52. 

: Inventory I, no. 11. 
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[Adam] is the science of the divine Word (iim; kalima.» i 
divine attributes, such as the Face of God, Hand of God k adj, Al 
God, refer to the attributes of Adam, because Ad Si 

accordance with these attributes’ (11 1a). Created jn 


The human being (insān) is created ‘in the airest statyny 
[Q. 95:4]. In accordance with ‘I am setting in the earth a ‘ae 
[Q. 2:30}, and with ‘God created Adam in His form and in ic 
form of the All-Merciful’, [every human] is the locum ie 
(qa im-magam) of God. [He or she] is created in accordance with 
the form and the attributes of God, and is the | 


ç Be ocus of 
manifestation (mazhar) of all divine names ... This is why 
[God] used [the anthropomorphic vocabulary] metaphorically 


(isti@ra) [in order to refer to the divine attributes] (8b), 

“All things perish, except His Face. His is the Judgment, and 
unto Him you shall be returned’ [Q. 28:88]... The Face (wajh), 
Hand (yad), Side (janb) and Fingers (asabi’) of God are the 
metaphors (isti@ra wa majaz) referring to Adam, because it is 
possible to attain the 32 [ontological] ‘words’ Starting from the 
face of Adam and his side and finger. The divine Word (kalima- 
yi Khuda) is emitted by the mouth and throat [of Adam]. Even if 
[Adam] was unable to speak, with the Permission of God the 
writing [of the ontological ‘words’] could be read on his face by 
means of the divine signs (bi-isharat-i khuda 1). [God] used the 
face of Adam and his finger as metaphors (istiāra) because it is 
possible to attain the presence of the divine might (hadrat-i 
izzat) starting from the face of Adam, the finger of Adam and the 
side of Adam (28b). 

‘God created Adam in His form.’ The form of God is an 
attribute of God, and [each] divine attribute [consists of] the 32 
divine ‘words’. The original nature (khilgat) of Adam was created 
in accordance with this attribute [of form]. The form of Adam is 
[therefore] really the form of God (bi-hagigat sarat-i Adam 
surat-i khuddst) (139a). 

O seeker, be aware that, in accordance with ‘He taught Adam 
the names, all of them’ [Q. 2:31] Adam, peace be upon him, is the 
locus of manifestation ( mazhar) of these 32 divine ‘words’, which 
are the origin (asl) of [all] the names. [All anthropomorphic 
attributes of God mentioned in the Qur'an and the hadith] such 
as Face, Hand, Fingers, Side, Leg, ‘the fairest stature’ [Q. 95:4] and 
the ‘form of the beardless youth”! (stirat amrad qatat) are all 
localised on a determined object (az bara-yi shay-i muayyan 


Inventory 1, no, 30, 


am Was de of 
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q' ast). For example, ‘face’ is a word (lafz) referring to ... 
mawdi of Adam, and the same [is true when speaking of the] 
the face and fingers ... When God mentions the Hand of God, 
hand, T od and Fingers of the All-Merciful, these are the 
Face rs ors referring to Adam and to nobody else. Because it is 
metap | who possesses the face, the hand, the leg, the side and the 
and it is he who taught the names (448a). 


evious chapter, we have seen that the category of form, 
In the the ‘science’, first emerges in the Jawidan-nama as a black 
support ot primordial Point contains, in an undifferentiated 
Point. the complete science of the original divine Word. The 
ere human body expresses the same complete knowledge, but 
a differentiated condition; the human body is the differentiated 
in a me : 
C ipat of the original Point. 
ing that the pen of a scribe produces when it touches 
The ia mea point (nugta). The Word (kalima), rooted in the 
[the pope f the presence of the [divine] Unity (dhat-i hadrat-i 


o . pper . 
nii): is the counterpart of this original Point [produced by] 


-i mahfiz) of 
i the] Well-preserved Tablet (lawh-i nah 
ee oe ae beginning] of the [lines of the] writing of the 


r lu 
face, which are 28 or 32 with the line of balance (320a). 


ises the complete set of 28/32 original 
, the human form synthesises oe 
= the basic elements of form resulting from the pa a e 
i the human body represents the 
the Point. In other words, SRE 
> ion: ‘Adam was created to 

ivine ‘alphabet’ of the creation: “A a ; ; 
pee of ie 32 [ontological ‘words’], in accordance with = os 
of writing upon] his face. He is the Word of God (kalimat pce 
‘The graphic form (naqsh) of the letters of the sgae ER 
form of Adam (mithāl-i şūrat-i Adam). This A w aiis T 
represents the science (ilm), in the sense that the = i 
represent] the science of the Word (ilm-i oraaa cae 
Adam is the science of [all] the 32 [ontological] ‘wor traigh 
Path’ (sirat mustaqim)’ (153b). 


i ived from God. 

1 Allusion to Q. 2:33, where Adam ait ae ao human face, 
+4 According to the Jawidan-ndma, there are seven = B sighed by So 

which become eight with the line of balance drawn in the von Sie) even and ig! 

which is the number of natural elements (earth, water, air 

become respectively 28 and 32. See Chapter 4. 
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It should be noted that the Prototypal human be; 
considered in the Jawidan-nama in his dic i 
and feminine aspects, as the couple A 
original form of every human in —_ ma E tesen Cè 
couple Adam/Eve, Eve is the form of Adam, In ord le. tn the 
position, the Jawidan-nama observes that it is the ined rt ra 
bodily form to the human being this form ; mother who „p $ 
mother. The lines and features specific to 
in adult men. All inhabitants of Paradise have the bodil 
and even Adam has in Paradise the form of Eve. Th 
between Adam and Eve is similar to the relationshi he e relationshi 
of 28 and 32 ‘words’: the 28 (Eve) represent the foie am the Series 
containing the 32 (Adam); this potentiality is fiddled Potentially 
Balance. Adam was created before Eve. Adam’s bod Y the line of 
complete science of the divine Word, but this een contains the 
without the basic science represented by the bodily spe rile 
positions will be analysed more closely in the following E Ve. These 
just note, however, that even if Eve is not explicitly A ian 2 s 
passages cited below, any mention of the bodily form of jia A 
equally be a reference to Eve. “uiy 

The ontological letters required in order to create, 
the actual form of any other being or object, can only 
the alphabet of the human form. Just like the forms of the letters ofan 
ordinary alphabet are intended to express corresponding sounds ie 
human form is intended to express the science of the divine ‘words’ 


8 is m 
hotomy of the Ost Often 


to ‘write down’ 
be derived from 


About the composition of the form (wad`-i shakl). The forms [of 
the names of the letters] alif, ba’ and ta’ are made with the 
purpose of representing the science (ilm) of these words [i.e., the 
names of letters] alif, ba'and tā. Similarly, God composed (wad) 
the human form (shakl-i insani) with the purpose of it to be the 
science of the 32 ‘words’ of His [Word] (218b). 


But the letters of human alphabets are only a metaphor of the only real 
Alphabet, that of the creation represented by the bodily form of Adam: 


The letters and the point are the science and the locum tenens of 
the Word (kalima). This visible science of the 50 [graphical signs] 
is a metaphor (majaz) of the science of the 28 words emitted by 
the humans. In reality (haqiqa), the science of these 28 words is 
the locus of manifestation [which is] the human [body] (mazhar- 


Adam and Eve i 
5 
anand [the human] face, which bears 28 [lines of the divine 


jinså ve (316a-b). 


writin 
ginal Point is the source from which any letter is deriv, 

just as ene is the source of any writing based on mang, 
the huma Adam and Eve are, essentially, the original and only real 
elements od, containing potentially any possible book, especially any 

ic revelation. Again, any prophetic book written in a human 
prophets güna metaphor of the real ontological writing appearing 
lang puman body and face: 


on The divine Book is the visible form of the divine Word 


rically (bi-majāz), while in reality (bi-haqīga) it is the 
mepi that is the Book of God. From the [human body) 
hum: T 2 the 32 sciences, which manifest themselves on the 


you can which lead to the 32 [ontological] ‘words’ (318a). 


face, and 

This is why the Jawidan-nama identifies the human form, and 
articularly the human face, the most expressive part of the body, with 
P Well-preserved Tablet (lawh mahfiuz), the archetype of all 
We tic books as well as of the whole creation considered as divine 
aa “The Well-preserved Tablet is the place where the Qur'an and 
em rophetic] books, as well as the [ontological] names of all 
w ow fixed. And this person who is the Tablet is the locus of 
ae of all sciences (‘ulam), and [this person] is Adam’ (38b). 
The form of any created being or object originates from the human 
form. As the result of the differentiation of the Word, the human form 
emerges from the blackness and smoke of the undifferentiated 
condition and irradiates the Balance and the Measure, establishing 
thus the correspondence between the creation and the original divine 
Reality. In its quality of Well-preserved Tablet, the human form 
contains potentially all possible forms of the created universe. rA 
the potentialities of all existing things are contained in the form of tk . 
human body, the universe with all that it contains reproduces in i r 
structure the human body, represented by the primordial couple o 
Adam and Eve. All parts of the universe are articulated together as 

rs of a human body. s 
g= being is thi central figure of the poa 
cosmology. He/she encapsulates the totality of creation, 


beginning to end: 
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Imagine all things of the three worlds as [if e32 [ontological] ‘words’. Ina sense, they are 
[established] as the counterpart of the ‘eine l one wor d. j pstituted bY uman form (mithal-i srs basei, It ee 
insan). From the vantage point of the line of w (bi-kitay. i similar t0 that the Lote-tree of the KEETE zA sipe s dies ne 
creation (khatt-i istiwa -yi khilgat), you can see thar Of the this sense The form of the 32 [ontologi rhs ite ya e 

hey are all boun ry]. of the 32 ‘words’ manifests i in [the Lote tree]. 
science (ilm) human form that possesses the science of the 32 
the n form] is therefore the Lote-tree of the 


loci of manifestation of the Word (kalima wa kalam) and tha 
, that 
And it is The huma 


the human being (insdn) is the locus of manifestation of | 
[is contained] in all [things of the three worlds), in er! that 
ctuality, in ‘words - ` ogb-209a). = sg 
ry (2 (sūra) is the form of God (siirat-i ilahist), 


potentiality, and from the point of view of the [ontolog; 
science [expressed by the forms of these things} (chi az eerie Bo ais l Adam’s) form angels bowed down before [Adam]. 
fil wa bi-l-quwwa wa chi az rū-yi ilmiyyat) ... Any sa ue d this is why bate form is the boundary form (sirat-i 
manifestation and any [expression of the ontological] ec. of re > hiri it is possible to see the presence of Unity 
(mazhariyyat wa ilmiyyat) that exists in the heavens [exists ala muntahā). In this Y. Nigh which is the Garden of the Refuge’ 
in [every] single human being: ‘We have neglected nothing in a (hadrat -i ahadi? Lote-tree of the Boundary is a Garden ‘whose 
Book’ [Q. 6:38), and ‘Everything We have numbered in a cea [Q. 53:15]: near kaaneni and earth, prepared for the godfearing’ 
register’ [Q. 36:12] ... All the creation, with the in faite breadth is as the 
[multitude of] objects [contained in it], is a single human [Q. 3:133] (4150). Diani 
person. All visible objects are the parts and attendants (ajzā' wa ‘anic symbols of the divine Throne (arsh) and Footstoo 
hawashi) [of this person] (267a). The Qur seed in the Jawidan-nama to make the link Ter =- 
j) are ressed by the Lote-tree of the 
Since the human shape is the locus of manifestation of the complete ar sition of the aa eos ae as we have seen, 
. : ‘ ci 
Word and includes all the 28/32 ontological letters, that is, the totality of Boundary and = FAR The dichotomy Throne/Footstool reflects 
originates from the masculine and feminine aspects of the human 
further below. At this 


divine science, no other form can contain more science. The human 
form is the most perfect form of the universe, and stands therefore atthe the dichotomy of cussed in more detail 
limit between the created universe and the eternal, invisible, creative form, which be discus idea through the following citation: 
divine Word. It is the first locus of manifestation of the science of the int, let us exemplify this idea i 
J “The All-Compassionate sat Himself [in balance] 
In [the verse 16 God mentions the Throne (arsh) in 


divine Word, and also the place where this science will return at the end 
ni Pet eee a: ; > [Q. 20:5], a 
of times. In many passages of the Jawidan-ndma Adam is identified upon the sien ve Sn a The Throne is the body (wujtid) of 
orderi se the balance of the divine Word (istiwa -yi kalima- 
Adam, becau nature (khilqa) of his 


with the Qur‘anic ‘Lote-tree of the Boundary’ (sidrat al-muntahd, 
Q. 53:1 4): ‘The Lote-tree of the Boundary refers to Adam: “God created ed itself in the original 
Adam in His form and in the form of All-Merciful.” There is no station Eve is His Footstool (kursi). There are seven lines [of the 
(maqam) above this one ... The complete science (ilm-i kulli) coming pian writing in the] shape (hay a) of the Footstool, casi E 
from the heavens attains first of all [the Lote-tree] ... and comes back the Throne which [represents] the complete [writin 
[Adam's] face (272b-273a). 


to it at the end’ (274a).'° The following two fragments develop the idea 
ee eee ne Both Throne and Footstool are related to the same concept of the Lote- 
tree of the Boundary as the limit: 


The ‘Lote-tree of the Boundary’ mentioned [in the Qur'an, 53:14] 
is, in a sense, [the ‘good tree’ of the verse]: ‘A good word is as a 
n fundamental, 


good tree’ [Q. 14:24]. The boundary (muntaha) is mentioned 

because the boundary of the Word (muntaha-yi kalam) is 16 Cf Chapter 1, note 49. g se abut 
” According to the Jawidan-ndma, the fesi s agi ‘fatherly’ lines. 

‘motherly’ lines. To these are added, on the face of ihota 


15 n 
We will see more examples on the Jāwidān-nāma’'s interpretation of the 
P A ree See Chapter 4 below. 


Quranic ‘Lote-tree of the Boundary’ in the following chapters. 


yi ilahi) manifest 
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About the Throne. It is said that above 
Throne of God. This is true because 


Adam and Eve 
lall] t 
” f ifthe thi hings th 
one side, on another side 


109 
ere į words, the human form, which summarises and 
ings a 8 th, . In other È 2 
they are limite, pe limita, eation- ‘Truth or Meaning of the creation, that of the 
gains ys Roa. Beyond the Throne n th divin’ the c." the eee is like a standard or mould which gives to the 
es 4 pepe (alam-i khuda), that of the e Footstog] is exP ‘nal divine appropriate to the reception and visible expression 
(kalima-yi ilahi) (364b). divine Word pant ne Aue and meanings derived from the divine Word. In 
Adam is the Throne of God, and the Troit G a eaphysieal a an form is what makes the creation meaningful, 
HEDE Te Gace A res a 'S essentially the Sour ‘his sensé the ith meaning. The action of the principle of Balance 
manifestation, that the Balance A. s Primary locus of ap jiterally = T human form is applied first of all to two general 
th ? 3 prem s to the rest of the creati divine in t to the creation: Time and Universe. As mentioned at the 
us conveys to every object the ability to express a divine a components A akai ‘Time and the Universe are, like Adam, the 
Adam is the Throne (arsh) of God because z «fe Waa ty: inning -i tation of the complete Word. However, unlike Adam, 
the form of the All-Merciful: ‘God created Adam in His he joci of manifes 
in the form of the All-Merciful.’ Therefore, Adam is didi 
Throne, and the locus of manifestation ( wane 


d the Universe do not possess a proper form. They are 
Time an 
mazhar) of 
existant Word (kalam-i qadim). The science Bethe 


dependent on the human form through which they acquire a 
pre- ane corresponding to the science of the Word: 
(ilm) of ctur e 
32 [ontological] ‘words’ appears on the tablet KA poe Fe _ Divided by the line of balance oe ; uen MHEN 
things perish, except His Face’ [Q. 28:88], because this science of js the divine writing and te <n location, [the ontological 
the divine Word (ïlmiyyat-i kalima-yi ilahi) does not manifest Khuda wa lawh-i mahfūz). al of the line of balance, on all \ 
itself on the face of any creature other than on the face of Adam writing is] spread, by = ss things [composed] of the four 
-.» The balance of the [divine] presence (hadrat) and of His things, and in particular, on ants of the original nature of Adam 
Word (kalam) on the Throne and on all things is like a king elements, which ae th TrA that is to say, the things made of 
sitting on his throne and commanding his deputies. Even if God (baqiyyat-i 2 : the division of the world of earth, water, 
and the 32 [ontological] ‘words’ [of His Word] manifest (tajalli) earth ... After este OY ‘alam-i khak wa ab wa hawa wa atash), 
themselves in everything, nowhere else than on the face of Adam, air and fire apap Aer (wujūd) of Adam was transmitted to 
which is His Throne, did He found the [perfect] balance (istiwa) the (division of] Me pi-taba T). After that, (this division attained 
for His manifestation and His writing. [The Prophet] said: ‘In the the natural ee heavenly bodies) according to the {verses}: 
night of my heavenly ascension, I saw my Lord in the form of a the heavens an a 
beardless youth, in the most beautiful form (ahsan siira)’, because 
Adam was [created] ‘in the fairest stature’ (ahsan taqwim) 


? ; -W 
‘By heaven of the constellations’ \Q. 85:1]; ‘And the moon e 
[Q. 95:4], as the locus of manifestation of the 32 ‘words’ without 


have determined it by stations {Q. 36:39). ces 
papae ao Oe tana). 12 *constetletions, each 
beginning and without end (azali abadi), from the point of view of the ee i ab degrees, so that {together they 
of his language and from the point of view of his original nature constellation [measuring 
(khilga). His teeth, his forehead, his members and his side are the 
science of the complete divine Word (ilm-i kalima-yi tamm-i 


i i „of 
cover] 360 degrees, like [the number} of articulations ae s 
his bones, of the parts of flesh and skin ro ane 
After that, the division [extended] to the nights and day 
are 12,'° just as the constellations (82a). 


ilāhī). This is why Adam is the Throne of God: ‘The All- 
Compassionate sat Himself [in balance] upon the Throne’ 
[Q. 20:5] (276a-b).'" 


The human form is thus the focal point of the science of the Word. 
From this point, the science is irradiated and distributed to the rest of 
1 Cf. Chapter 1, note 49. 


: Ry ur'àn (six days 
1% Reference either to the six days of creation pm ý 
and six nights), or to the 12 hours of day and 12 hours 


NA 


Some details of this process of differentiation and structuring of 
. . 0 ' 

and the Universe according to the proportions of the ed Tin 

form will be examined in the following chapters. odiiy 
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Excursus on Knowledge and Love 


It is hardly possible to discuss any topic of the Jawidan-nama’s 
doctrine without reference to human beings. The human being is 
the key figure of the Jawidan-ndma’s Weltanschauung and, in a 
sense, the whole work is essentially an ‘anthropology’. The all 
Excursus is focused on two important attributes of the human 
being: Knowledge and Love, mentioned only briefly elsewhere in 
this book, but important to the understanding of the following 
chapters. As we have already seen, the human shape is conceived in 
the Jawidan-ndma essentially as the model for the creation of the 
universe, as the source of cosmic Measure and Balance. In the 
following chapters, the human being will be considered respectively 
as the source and the final goal of the prophetic revelations, and the 
personification of the end of time. Knowledge and Love characterise 
human beings in their own existence and their relationships between 
each other. 

The differentiation between the male and female bodily forms has 
an important epistemological significance in the Jawidan-nama. Man 
and Woman are both the loci of manifestation of the divine Word, but 
their forms express the knowledge of the Word in two different ways. 

In the beginning, we are told, Adam and Eve dwelled in Paradise. 
This means, according to the interpretation given in the Jawidan- 
nama, that they were inseparably united to each other within the 
undifferentiated divine Word with its 28 and 32 ‘words’. The 


expression of this idea in the following passage is widely based on 


the interpretation of the symbolism of the Quranic description of 
Paradise: 


‘Adam, dwell thou, and thy wife, in the Garden’ [Q. 2:35]. There is 
a tree in Paradise: ‘A good word is as a good tree’ [Q. 14:24], that is 
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to say, ‘dwell in a single word’ (bi-hi [= 
The discourse that God addressed to Pe ] kalima qarar bi-giy 
th = am lin the cited Sir), 
e Qur'an] refers to the 32 [ontological] ‘words’ 
together] within one single Word. ‘Eat where you d $+ [brought 
single word’, that is, ‘recognize the [fundamental] ne i a 
{things]’. ‘Thou and [thy] wife’: ‘thou’ [refers] to the ity of al 
and ‘wife’ means the spouse of the Word (zawj-i kalim (naf, 
too, dwells in a single Word, because her body is de Wey 


[this Word] (wujiad-i kha [=] qa im bi-khay [biast (tee 


This quotation suggests that Adam is the soul (nafs) of th 

while Eve is its body (wujūd). The idea that Adam is ies Wo 
initial, invisible stage of the Word, while Eve represents the ni the 
of embodiment is further developed in other passages. The eae 
Adam/Eve is able to reproduce the entire cosmogenesis such as i 
been described in the previous chapters, from the generation of the 
invisible and undifferentiated Word symbolised by the drop of sperm, 
through the stages of differentiation until its embodiment in the 
perfect locus of manifestation, a human form constituted in the womb 
of Eve. Thus, Adam provides the original Point, the ‘ink’ of the 
ontological writing, associated in the Jawidan-nama with the symbols 
of smoke and blackness; but it is in the womb of Eve that this writing is 
developed and actualised as a concrete human form:? 


The sperm (nutfa) [contained] in the back of Adam is similar to 
the soot and blackness (dūda wa siyahi), which comes from the 
inkwell of his back into the original nature of the pen of [his] 
penis (khilgat-i galam-i dhakar), which produces, in the womb of 
[Eve] the Mother (dar shikam-i umm), the bodily form of mother 
(surat-i umm), divided [in accordance with] the lines of the 
divine [ontological writing]. Whosoever, male or female, comes 
{in this world) from [the belly of his or her] mother, comes with 
the bodily form corresponding to the form of Mother (bi-strat-i 
umm) (262a). 

Any [ontological] ‘word’ from among the 32 divine ‘words’... 
is, in the beginning, one point (nuqta) ... [All] that is outside the 
point [exists only] for the purpose of differentiation (tamyiz). For 
example, the sperm (nutfa), which [passes] from the back of the 


' Az hi (=yak] kalima har ja ke mikhwahi be-khwir: modified Persian paraphrase 


of Q. 2:35. 
2? Other aspects of relative position of Adam and Eve with regard to the original 


Word will be discussed later. 


The following P 


specific and any human fo 


the 
ee ‘Adam, does not possess 
or that of 
from the Mothe 


(27a): 
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him) [of the mother], does not possess in 
father t° the ce "ality (bi-l-fil), any shape or form (shakl 
este When it takes place in the womb - and this 
5 embryo] as well as for the female — it 
Ids t of the mother (shakl-i umm) with its 
nequires the ga lines of the divine writing, [It is in this 
— appears from the belly of [its] mother with [its 
al body (233b). 
ssages confirm that the sperm of Adam has no 
ei the form is given to it in the womb of the 
hte , male and female, is originally the form 
itted from the 
sperm (nutfa), produced and emitted 
bein externally the form (stra) of Adam, 
i [It is only] when it receives a body (wujiid) 


ther. A 
the v it acquires the shape and form of the Mother 


Pa male [ 


a utonomo 


in 


possess this form [of the human 
i f Eve. 
i i i-L-fiT). It is produced from the form of Eve. 
body] A merge “ae Paradise is at the feet of mothers. 
poang S i nature (khilqa) of Eve is the last in the creation, and 
Lahore is the writing on the faces of the sons of Adam 
ibori] from her [from Eve] (57b). 
iginal point of sperm undergoes 
womb of Eve, the origin oin ; 
peoa reproducing the differentiation of the cosmic Black 
int. The letters and the lines of ontological writing appear 
on coment of birth, crucial 


i the foetus develops. At the m rth 
‘oe mais the passage from the interior, invisible (batin) to the 
erh the half of the lines are fully 


xterior, visible (zāhir) existence, i ; 
aalge and visible in the form and facial features of the new born 


baby, independently of its sex: 
When a ... boy [lit. ‘man’, rajul] is born from the ie 
mother, he already has two times seven me : sen 
ontological writing on his face]. The otona = i s 

i others, 
to the adult man], like the moustache ym meee e ke 


the external material world (dunyā). : 
appears thus in the womb of the mother (dar batn-i umm) and 


The sperm of Adam does not 


P à creation 
3 This is an allusion to the biblical story of the creation, . places the ¢ 
of Adam and Eve in the last, sixth day, Eve being created after Adam. 
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another in the exterior material world (dar dunya kj ‘lla 

zahirast). This shows that interior and exterior are governed 
(an kas ki murabbi-yi batin ast hamazan ast ki Prai 
zăhirast) (213b).* ” 


This original divine writing represented by the form of Eve, and sh 
by women, children and adolescents of both sexes, is the me 
on which develops the more complete writing contained in the fo ion 
adult men, exemplified in the form of Adam. This original ae of 
symbolised in the Jawiddn-nama by the seven facial lines: a hairline 
two lines of eyebrows and four lines of eyelashes, Together with k : 
seven parts of the face where they appear, they are 14, that is, half a 
number 28 symbolising the complete Word. The additional seven 
lines, which appear on the face of an adult man, are constituted by the 
lines of beard and moustache. According to the Jawidan-nama, the 
prophetic description of the vision of God narrated in a well-known 
hadith where God shows Himself to Muhammad in the form of a 
beautiful youth,’ refers to the revelation of the original divine writing 
in its original form, that of Eve. The central idea here seems to be that 
the form of Eve is essentially that in which the original divine writing is 
revealed and can be seen. This is why ‘the hand of the divine Power’ 
hinders the manifestation of the additional lines proper to the adult 
man in women, children and adolescents. Indeed, if the basic writing 
visible on the faces of the latter was hidden by the additional lines, the 
more complex writing on the face of an adult man could not be 
deciphered: 


The original nature (khilqa), which is the starting point of the 
degrees [of development] of any human being (insån), is the form 
of the mother (siirat-i umm) ... But the relationship to the 
mother is, [in particular], due to the fact that the human being 
receives his or her body (wujitd) from the mother, [and this body 
has] the shape and the form of Eve (bi-shakl wa surat-i hawwa ). 
This means that the original nature (khilqa) of his or her face [is 
constituted] by the [ontological writing figured by] the hairline, 
[two] eyebrows and four eyelashes. All the youth in Paradise have 
the form of the Mother (siirat-i umm). The division of other 
seven [lines] on the face of Adam is produced by the [original 


eee 
* Note the opposition between zahir and batin suggested in this fragment. 
Inventory I no, 30, 


— 
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of the face of the Mother who is Eve. [Only] then the 
division] he line of the divine [ontological writing] manifests itself 
word of the of Adam. Without the original nature of the face of 
on the ai the Mother - {which would not have been visible] if 
gve, who ; the [divine] might had not prevented the original 
Pen 0 dam and Eve from mixing together [and thus be 
natures OF hable from each other] - it would be impossible to 
F divine ‘words’. This is why, during the night of the 
ascension, God showed Himself {to Muhammad] in the 
heavenly tioned in the hadith): ‘| saw my Lord in the form of a 
form [me outh’, so that Muhammad, who possessed himself the 
bear Toot (sab' al-mathani)° [on his face], could read the 
sen of the Book [constituted by these ‘seven twofold’] from 
Morwell preserved Tablet (69a-b). 7 
“The shape, the form and the lines [of the] divine [ontological 
sing] of the face, [acquired by the embryo] in the womb of 
wri owe that it bears when it appears [in the exterior world] are 
ner {of the lines proper to] Adam. The hand of the divine might 
a ats [the development] of the other half, constituted by the 
‘age of beard, moustache and side whiskers, in the womb of the 
tee [These lines] develop only in this [exterior] world (570). 


e form of Eve/Mother, and not that of Adam/Father 
as om ors ‘ lence 

sses the basic lines of the divine writing which constitute 
co i nature: ‘The ‘Seven Twofold’ (sab' al-mathani) belong 
to i Mother (umm), because they are in the original nature of the 
mother (khilgat-i madar), not [in that of] the father’ (244b). ie thas 
sense, Eve represents the original form and nature of Adam: ‘The 


It is therefore th 


é ‘This Qur'ànic expression refers here to the seven lines of hair which appear on 
the face of any human being at birth: hairline, two eyebrows and four yee 
together with the parts of the face where they are located, which, according to 
Jawidan-nama, symbolise the divine writing on the face of women, children and you 
of both sexes. 

” Speculations concerning the metaphysical 
principle were present in various Shi'i currents $ 
‘Die Ucspetinge und die Bedeutung des Gnostizismus im Islam’, Eranos — 
(1937), pp. 55-77, in particular pp. 64-66. For a similar theme in the work sem 
‘Arabi, see H. Corbin, L'imagination créatrice dans le soufisme d'Ibn Arabi (P ` 
1958), in particular pp. 110-138, and in the works of Shaykh Ahmad —_ ' 
Corbin, En islam Iranien, vol. 4, p. 267 ff. The conception of the theophanic = 
human beauty, developed in Sufism and, in particular, in Persian mystical poetry. 


link between form and the feminine 
from early times. See L. Massignon, 
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original nature of Adam [is] the origi Knowledge and Love 
i = ori, n7 
Adam khilqat-i Hawwa ) (244b): Binal nature Of Eye ( 
Khilgay di gnisable on ae e 
r! e (238a-" 


Jawidan- 
form makes the invisible truths contained in the 


of Adam. Otherwise [this science] would 

i t 

t Pinia til Hate Adi ia = i It will be recalled that the form of Ala i 
am bod nama as the ‘science’ of the complete divine 


(sdrat-i amrad), that i Y fo 
is to say, Adam had the form of myo Youth be avy in the 


bi-stirat-i Hawwa’ bash. f i 
EA HATA PAE m a n view orden dd, because this able. From thi ive, Eve is the ' 
(mard) comes into existence ion ce (zuhir), eve rigina] q visible and knowable. ee Fee Bessie 
form of the mother (bi-strat-i ijid) from his mother ear Man ve science’: she personifies the clear model of division, from which 
the science of the father (i umm). This means that he h the of pe the basic lines of the divine ontological writing without which 
ee ea iyyat-i umm) on his face, no ears app®®" ce of the form of Adam cannot be accessed. The knowledge of 
iyyat-i ab) (266a). » Not the the scien! of Adam means the knowledge of the complete divine 
The following passage highlights the idea that it is b the Tor creation and knowledge of the Word ea tarata 
is alpha _ It gives the possibility of recognising the universal 


form of Eve that the original nat y means of 
ginal nature of Adam becomes visible: the of ct nee in any existing form, ‘reading’ the creation and 
ontolog? its ultimate metaphysical meaning. In the Jawidan-nama, 


Why is Mecca not called ‘father of the cities’ (abù-l 
z -l-qura)? 3 i 
er e oar was cn the second [being after A ee discern E ighest knowledge that can be attained by a created being. 
aes on [of Mecca]. [Therefore], th this 1$ i th dition of Paradise; ince it i 

original nature (khilgat-i insani) is better visible i » the human Such knowledge is proper to e condition 0! se; and since it is 

[Eve] has the shape of the Seven Twofold Mas F ra because the form of Eve that leads to the realisation of this knowledge, all the 

Ïa adition; ihe sperm:of Adam: reaches: he:p ne inhabitants of Paradise have the form of Eve. With regard to this point, 
human form in the [womb] of Eve. This is why Mecel ta patie the Jawidan-nama refers to the Quranic descriptions of Paradise 
‘mother of the cities’ (umm al-qura) (240a). which mention the houris and youths which, according to the 

= retation that we have seen above, represent the form of the 

be — si “4 am p anaa Eve/Mother and not that of Adam/Father SAN with its seven basic lines of writing. The meaning of this form 
xpression of the divine writing is further was revealed to the Prophet Muhammad when God appeared to him 
man. We have encountered this 


confirmed by the fact that Jesus, the Word of God and a Spirit from in the form of a beautiful young 
God according to the Qur'an, took spontaneously a human form in the - terpretation above in passage fol. 69a-b. Another example is given in 
womb of Mary, without participation of a physical father: ‘It is said in the pee below: 
the Gospel (injil) that Jesus is the Word of God (kalima-yi ilahi), P ice i 
which came into the womb (batn) of the Virgin Mary and became ieee cone by her original nature (khilga), it is possible to 


flesh. This means that [the Word] took the form (sara) of Adam recognize the original nature of man’s face (wajh-i mard), and 
reach thus the 32 [original] ‘words’ of the divine line [of 


feet of Mothers.”* The Mother will appear [in 


without [the participation of] the father (bi-padar)’ (421b). i 
In the light of the passages cited above, it becomes clear why the ontological writing]. It is said that whosoever goes to Paradise . 
form of Adam cannot be understood, or ‘read’, without the key [goes there in the form of] youth cane i% are 
provided by the form of Eve. Eve is th i iti : reached the original nature of the Mother (khilgat-i umm) .-- 
e is the basic writing starting from the houris [of Paradise represent] the original nature of Mother. 
ion, the Messenger 


During the night of heavenly ascensi _ Mes 
contemplated the presence of Unity (hadrat-i ahadiyya) “in the 
form of a beardless youth’, that is to say, {in the form] of the 
original nature of Mother, the Mother of the Book (umm 


iin 


SEO E 
vocabulary of which is extensively used in the Jāwidān-nāma, is based on similar 
premises. * Inventory I, no. 36. 


which develop the lines of Adam. Her form is the original 
manifestation of the divine writing: ‘It is by the original nature of 
Mother (khilgat-i umm) that the science of the divine writing became 
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al-kitab). If the original nature of the face of the Mother q 
exist, it would be difficult to read the 32 [ontological] ‘wo 
the human face. This is why God showed Himself in the form 
youth, [and this is why the Prophet] said: ‘I saw my Lord ha, a 
form of a beardless youth’, and in ‘the most beautiful fo e 
(ahsan sitra). The ‘most beautiful form’ is that of youth paie. 
which corresponds to the original nature of the Mother, This ;. 
how, during the night of the heavenly ascension, the atte, is 
prayer, which is the secret of the Seven Twofold (sab' mathant, 
was disclosed [to Muhammad] by means of the form of youth 
and mother (266a-b). 

Read [the divine ontological writing which manifests itself o 
the face of Eve the Mother] and, starting from it, reach the lines 
[of the ontological writing] on the face of Adam. Starting from 
[Eve and Adam], who are Mother and Father, reach the 
[ontological] writing in all things. A letter comes a long wa 
before it reaches its addressee. When the latter looks at the Sad 
the letter speaks to him/her (dar sukhan khwāhad āmadan Pi 
sukhan migiyad). Whosoever is able to read the divine 
[ontological] writing in the ‘Mother of the Book’ (umm al- 
kitab), can afterwards read the [ontological] writing in the things. 
He/she discovers then the secret of: ‘God gave us speech, as He 
gave everything speech’ [Q. 41:21]. [Such a person] becomes a 
reader of the lines of the divine [ontological] writing (233b). 


id not 
tds’ 9 


The idea that the form of Eve expresses the basic writing leading to the 
understanding of the complete writing represented by the bodily shape 
of Adam brings us naturally to the Jawidan-ndma’s description of 
Adam and Eve as the original Book of God. Several passages above 
identify the form and the face of Eve/Mother with the Quranic 
expressions ‘Mother of the Book’ (umm al-kitab) and ‘Seven [of the] 
Twofold’ (sab‘ min al-mathani). The “Mother of the Book’, generally 
understood as the heavenly archetype or source of the Qur'an, is also 
one of the names of the opening sura of the Qur'an (Fatihat-ul-kitab, 
or Fatiha), and the definition of the Seven Twofold as the seven verses 
of the Fatiha is common in Islamic exegetical literature.” We have seen 
that, according to the Jawidan-nama, the human body, represented by 


a ee ee SE 

° For the ‘mother’ of the Book see D. Madigan, ‘Book’, Encyclopaedia of the 
Qur'an, vol. 1, pp. 242-251. For the Fatiha and the ‘Seven Twofold’ see W. A. Graham, 
‘Patiha’, and U. Rubin, ‘Oft-repeated’, Encyclopaedia of the Qur an, respectively vol. 2 
pp. 188-192, and vol. 3, pp. 574-576. 
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à f Adam and Eve, is the origi 
, ordial couple 0 i > e original and th 
the e Book of God, the unique locus of manifestation oia 
com i ontological alphabet, and the “Well-preserved Tablet’ hae 


at nl remind us of this idea: 
The ‘Mother of the Book’ (umm al-kitab) is, in reality, the writing 
that God wrote on the face of Adam, as well as in the universe 
(kainat) with all the shapes and forms [contained in it], in the 
rophetic books, and in every existing line, in accordance with 
the [verse]: ‘taught by the Pen’ [Q. 96:4] ... [The human shape] 
is therefore the ‘Mother of the Book’ and the ‘mother of the lines’ 
{of the ontological writing] (umm al-khutit), the foundation (as!) 
compared to which all [other objects and beings] are branches 
(far) (175a). 

[God] made Adam and Eve the loci of manifeitation of te 
Word (mazhar-i kalima wa kalam). He made their bodies and 
faces the lines [of writing of the ontological] ‘words’, the Well- 
preserved Tablet (lawh-i mahfiiz). [Expressions such as]: ‘We 
have neglected nothing in the Book’ [Q. 6:38], and ‘With Him is 
the knowledge of the Book’ [Q. 13:43] refer to them. (28a) 


Other passages contain additional details concerning this analogy 
between the human body and the structure of the Qur'an. The 14 
letters which appear in various combinations at the beginning (the 
‘head’) of some suras symbolise the 14 basic lines of writing on the 
human face (either seven ‘lines of Eve’ counted with the seven parts of 
the face where they are located, or 14 lines of hair on the face of an 
adult man, obtained by the addition of the seven basic lines of Eve and 
of the seven lines formed by the beard and moustache of Adam): 


(‘Ali's utterance]: ‘I am the speaking Word of God’ refers to 
Adam as master of the Face (khudawand-i wajh). The complete 
science (‘ilm-i tamam) [represented by the] 14 [lines on his face] 


eee 
10 For the terms ‘speaking/silent’ (ndtiq/sdmit) in the Shi'i tradition, where the 
Imm is usually described as the ‘speaking Word of God’, or the ‘speaking Qur'an’ see, 
for example, Amir-Moezzi, Le guide divin, p. 200. There is little doubt that the 
Jawiddn-nama refers to this Shi'i paradigm. See also Inventory 1, no, 22 and 45. 
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is located on his head, just as the 14 [disjointed letters) arel 
a the beginning [lit. ‘on the head’, bar sar] of the ‘silent wn 
(kalam-i samit) [of the Qur'anic suras] (209a), Ord 


This explains the anthropomorphic appearance of the j 
end in mentioned in an apocryphal hadith: Qur'an at the 
The Messenger, peace be on him, said that di 
Resurrection Coins) the Qur'an will appear in the font Ea 
man (dar sizrat-i rajul).'’ The Qur'an in its entirety [is com a 
of] 29 letters. Similarly, the divine [ontological] writing on the 
face of Adam [is composed of] 29 true [ontological] ‘needs 
(kalima-yi haqiqi). At the time of the Resurrection, when the 
Qur an will be represented (mumaththal) [by a form], it will be 
made known under the form of a man (bi-sarat-i rajul) (221a) 


A perfect human form is a perfect, complete divine Book. Not only the 
Qur'an, but also any other prophetic book where the divine Word is 
written symbolises the human body and face. This is Particularly trye 
when speaking of the Book given to Moses and believed to have been 
written by God’s own Hand:'? 
The only true book (bi-hagigat mushaf faqat haqiqi) is the form 
of the humanity of the Perfect Human (sirat-i bashariyyat.i 
insan-i kamil) ... The perfect Adam is the true ‘clear book’ and 
‘clear register’ [mentioned in the verses]: ‘Everything We have 
numbered in a book and in a clear register’ [free combination of 
Q. 78:29 and 36:12], because all things are the loci of 
manifestation (mazhar) of the 32 [primordial ‘words’], but he 
[i.e Adam] is alone the locus of manifestation of {the complete 
set of the] 32. He is therefore the Book of God that He wrote with 
His own hand. Such is the shape of the perfect humanity (shakl-i 
bashariyyat-i kamil), [represented] by the human form (hay at). 
This is why it is said that God wrote the Torah with His own 
Hand (162a-b). 


The next passage defines the human face as ‘living pages’ of the holy 
writing: 

Starting from the visible silent Pages [of the Qur'an], which begin 

by ‘She who opens the Book’ (fatihat-ul-kitab) with her seven 


Ce ssp 
y Inventory I, no. 61, 


* The J lawidan-ndma usually identifies this Book of Moses with the Tablets of 
the Law, 


ee 
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ich are the ‘Seven Twofold’ (sab’ mathani), from the 

xi eat of Abraham (kalimat-i Ibrahim) and prostat 

A |? pass to the Book of Life (mushaf-i hayat), which 
before ce of Adam (66a-b). 


ve: 
ee O true seeker, what is the ‘Book of Life (mushaf-i hayat) 
arma seven seals received by the Lamb with seven horns. O 
ie learn that the face of the Virgin Mary bears seven [lines 

of the divine ontological] writing: hairline, two eyebrows and 

four eyelashes. This divine writing constitutes the first seven 


seals (423a). 
both Adam and Eve are the Book of God, Adam represents more 
= cifically the complete Book, while Eve is the ‘opening chapter’ 
"edi which this book cannot be read. Hence the identification of 
ee with the Fatiha, which is believed to contain the summary of all 
the truths contained in the Qur’an.'* The seven verses of the Fatiha 
symbolise the seven basic lines of divine writing on the face of Eve with 
the seven parts of the face where they appear. Eve thus possesses the 
‘Seven Twofold’, and she is literally the Mother of the human Book: 
‘Eve is the Mother of the Book, with reference to the Book of face 


(kitab-i wajh)’ (352b): 
The Mother of the Book, that is to say, the origin of the Book (as/- 
i kitab), consists of the seven lines of the face of Eve. If these seven 
lines did not exist, the 32 lines of the face of Adam would not 
appear. Truly, the Mother of the Book consists of the seven lines 
of the face of Eve, and ‘Paradise is at the feet of mothers’'® (405b). 


SS 


© Allusions respectively to Q. 2:124 and 2:31. oon 
1 The name of John is not mentioned in the Jawiddn-ndma, and the citations 


concerning the sealed Book and the sacrifice of the Lamb are always given with 
reference to the ‘Book of Peter’ (Kitāb-i Fitrùs or Shamiin), i.e., to the apocryphal text 
of the Arabic Apocalypse of Peter. 

'S CE, for example, Madigan, ‘Book’, pp. 242-251. 

i Inventory I, no. 36. 
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The form of the ‘youth’, in which God appeared i 
Prophet Muhammad,"” is also the form of the Mo the vision of th 
‘During the night of the heavenly ascension, God ee Of the p € 
Muhammad] in the form of the Mother of the Book’ yg "lt 
Book o 
[The Fatiha] is recited during the prayer and with, : 
prayer is not valid. It is named ‘Mother of the Book’ out it the 
really has the form of the Mother (siirat-i umm), wh, because it 
The inhabitants of Paradise, like youth and you aaee, 


this form, and [it is in this form that the a have 
contemplated God during his heavenly iiaia a a 
Lord in the form of a beardless youth.’ This form Leciiaains a, 
original division (mabda-yi qismat) [according to whi te: 
divided] the face and the writing on the face of Adam. Thi i 
lit is called) “Mother of the Book’ (24b). RWO 


Several passages of the Jawidan-ndma underline the statement th 
Eve is the last being produced in the order of the creation." If Ada = 
the summary of the creation, Eve is the summary of the jalok is 
form is derived from the form of Adam and contains the ‘ed 
ontological elements necessary for the understanding of the latter: 
““And from it created its mate” [Q. 4:1]. If the shape (shakl) of Aden 
who is a man, did not exist, the science (ilm) of the 32 {primordial 
‘words’] would not appear in [the form of his] wife. [This science was 
transmitted] from the face of Adam and appeared in the original 
nature (khilga) of Eve’ (185a); “Eve is the last created (makhliig-i 
akhir). She has on her face seven lines of the divine [ontological 
writing]. Otherwise, it would be extremely difficult to read the 
complete divine lines [of writing] on the face of Adam’ (119a-b). 
As the last created, the form of Eve concludes the descent of the 
divine Word. For this reason, it is the form of Eve, and not that of 
Adam, that is the clearest manifestation of the Word. This idea is also 
expressed in the Jawidan-nama with reference to the symbolism of the 
divine Throne (arsh) and Footstool (kursi), which we have discussed 
earlier. According to a hadith, at the end of days God will step down 
from His Throne onto His Footstool, and it is upon the Footstool that 
He will be visible. The Jawidan-nama suggests a link between this 


ao aau‘ aÃ 
17 Inventory I, no. 30. 
1 See note 3 above. 


ae “nti 


phetic vision of God in the form of a beautiful 


aid: ‘Upon the day when God will come down 
1"? This means that (God will come down] 
‘arsh), which is Adam and his bodily form 
m the Thr sat an of his wife, who is the last [in the order 
(sara), tO aye khir-i khilga). It is she who is referred to as the 
of) creatio! kursi). According to another tradition, the verse 
ool ( p° will appear in the form of a youth (sūrat-i 


as the last point of the descent of the Word means 
ily form corresponds to the deepest, innermost level 
y sage identifies the seven lines on the 


following pas: à ù 
: ge seven levels of meanings oF truths in the Qur'an: 


teric and an esoteric {level}, and its 


as an exol 
ric {level] has another esoteric [level], and so on up to seven 


\22! The limit of the seventh esoteric level is the 
: of Eve, who is created the last, 


and all that whi 
was created, peace be upon him 


all the me : 
peen {of the ontological writing] were written down on the face of 


Eve ... The Prophet said that the Qur'an has an exoteric el 

and this exoteric level has up to seven esoteric {levels}. { nese 

seven esoteric levels) are the seven lines [of ontological writing) 

on the face of Eve, who is the last created creature (akhir-i 

makhlagat) (307a-b). 
From this deepest source the truths are manifested, pst as the _ 
form of the new-born human being, the ‘living Book’, is nae : 
from the womb (batn) of Eve. Eve is the source and the princip ~~ 
manifestation of the truths or meanings of the Word, just ane 
innermost (batin) truth of the Qur'an is the source of its sen 
manifestation in the form of a Book: 


19 Inventory 1, no. 49. 
2 Ayat al-kursi, Q. 2:255. 
* Inventory I, no. 40. 
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The ‘Seven Twofold’ (sabi mathani) [i.e., the 

Fatiha] are called ‘Mother of the Book’ (uns aka we. the 
they are the mother of all the meanings (madar-i hame p,, 1° 
All the meanings are [contained] in the ‘womb’ (bate) tor 
Seven Twofold], and are born from them (wa azh kha a = the 
[= wa az ù bi-zāyad]) (24b). zhayad 


The last point of the descent is also the first point of the return t 
origin. The form of Eve and the basic lines of the divine Script a 
her face are the starting point on the way back to the origin on ee 
divine Word. Every human being receives his or her bodily form ne 
the mother, and it is in this form of the mother that he or she will i 
the Paradise of the divine Word. On the Day of Judgment, h Sg 
beings will be addressed by their mothers, and if they did not ome 
the basic writing contained in the form of the Mother, they will not te 
admitted to Paradise. The revelation of this basic writing related to the 
form of the Mother is the mission of the ‘motherly’ Prophets 
(ummiyin), whom we will discuss in more detail in Part Two. 


jdeas concerning the relationships between the male adi 
Many bodily forms and facial features with regard to the expression of 
owledge of the Word that we have discussed above are 
ntrated in the Jåwidān-nāma’s interpretations of the hadiths 
to the terms derived from the Arabic root rhm. Let us examine 
Jationships briefly.” The Jawidan-nama refers essentially to 
s which establish the relationship between the Merciful (al. 
rahman) identified with Adam, and the womb (al-rahim) identified 
ith Eve.2* There is, therefore, an essential link between the divine 
ay and the fundamental ‘motherly’ knowledge contained in the 
human form produced in the womb of Eve. Notwithstanding the 
unavoidable repetitions in the fragments cited below, they add some 
new elements to the topics discussed in this chapter. 
Adam is the Supreme Name (ism-i a'zam) [of God]: ‘I am God 
and I am the All-Merciful (al-rahman). I created the womb (al- 
rahim) and I gave it a mame derived from My own 
name.2>...‘The womb is attached to the Throne and says, “If 


The first station of a descendant of Adam [on the path] of 
religion is that at which the sperm (nutfa) of Adam and Eve 
takes, in the womb (rahim) of Eve, the form (sara) of Adam and 
Eve, and comes [in this form] into the external world. Since 
[every human] obtains the shape of Adam’s human nature 
(shakl-i bashariyyat-i Adam) from the mother (umm), he or she 
necessarily enters the world of return (dlam-i ma‘ad) and 
Paradise in the form of Eve. It is this form that is referred to by 
the [symbol of] youth (amrad). [This is why], in the prayer over 
the dead, [the deceased person is addressed as]: ‘O son of Evel’ 
(ya ibn Hawwa ). [The verse]: ‘One day We shall call together all 
human beings with their (respective) Imams’ [Q. 17:71] can be 
understood along the same lines (57b).* 
Whosoever, male or female, who comes into existence from his 
or her mother, has in the beginning the form of the mother 
(sūrat-i umm). At the end, [humans] will be again in the form of 
the mother in Paradise ... because they will reach the original 
nature of the mother (khilgat-i umm). Otherwise, they will not be 
in the form of the mother and will not be among the inhabitants 
of Paradise (262a), 


2 ig ee 
The Qur'ānic imamihim, ‘their Imams, their leaders’ in this verse, is usually 


interpreted in the Jawidan-nama as the plural of umm, ‘their mothers’. 


someone joins me, let God join him, but if someone cuts me off, 
let God cut him off? ... From a certain point of view, ‘mercy’ 
(rahma) refers to Eve, because she is the Mother, and God 
[appeared before Muhammad] ‘in the form of a beardless youth’ 
[which is the form of Eve]. The ultimate purpose of this shape 
(shakl) is [to represent] the shape of God. It is from it that Eve 
had been ‘derived’. It is the mercy and the womb (zahdan) of 
every science (ilm) attached to the Throne of God, that is, to 
Adam. Whosoever joins her, God appears to this person in the 
form [mentioned in the hadith]: ‘I saw my Lord in the most 
beautiful form, that of a beardless [youth]; ... Eve is the name of 
mercy of the All-Merciful (ism-i rahmat-i rahman), from which 
the womb (rahim) was derived (256a-b). 


The link between the womb and the vision comes from the fact that the 
womb expresses the original nature of the Face. The womb is attached 


3 For a more detailed study, see Mir-Kasimoy, ‘Les dérivés de la racine rhm’. 
bute of Mercy has been 


% The relationship between the Word and the divine attri 
discussed previously in Chapter 1. í 
* For this and following three hadiths 1 reproduce the English translati 
Murata, in The Tao of Islam: a Sourcebook on Gender Relationships in Islamic 
(Albany, 1992), pp. 215-216, sometimes slightly modified. 
= Inventory I, no. 12, 


on of S. 
Thought 
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to the Throne which symboli ibe it for 
l ings, and I shall prescribe it fo 
Word. It is then lee ie =p Same the i y mercy embraces o m E My Mercy’ means ‘My 
without knowing first the orig; in the know} ge “Station of versel po are godfearing A tī ay kitabi) (206b-207a). 
This is wh i "ginal nature rep OF Adamy e pose WhO Sy Book’) (rah 
y, when Eve asked God to iveh Tesented by £ ord riting’ 1% Merciful and asked to be given the 
that of Adam, God refused her die “ener the same bodily. wom a jwomb seized anges sat in order to preserve the basic 
si (a rel 
The matrix (rahim) is the Kombi ape as when ae of Adam > without which the writing on the face of 
renal natje ofthe face [of Eve] tine and refers to podily on the face of Ev ible. This basic writing is formed from the 
be descri ? bed as ‘attached to the Tina nce of which thins writing i uld not be aR 3 f Eve, and appears on the face of any 
z aa a been mentioned. Relation by ee to Adam Adam of Adam in the e efore literally the Mother of the human 
5 fbe ng to] Eve, of which it j e (qarabay) sperm py. Eve is theretor the Qur'an, reproduces 
created its mate’ (Q. 4:1). [She saidh "wis Sid: “And fro t) new-born ba a. the opening chapter of the Q ep 
bison foundation (asl) who is r aa ater joins e gook, and the ae original divine writing on the face of Eve: 
k peel words}, ‘Whosoever joins i pil ill join the structure e ental] lines are those that are produced by the 
W ilqa) of Adam, and the [divine] pr € Original The seven Adem in the womb (rahim) of Eve. They 
Pasi cuts me off, let God cut him of” oaae Bat sperm (nutfa) © (paykar) [of the embryo], in which it comes 
sat i taa po ~ that is, Eve ~ ‘ang h ide e complete the doer et These seven lines [on the face] of Eve, 
i e All- into the exte S d four eyelashes are, in 
form (sära) of Adam, because "nage nt [Eve] wanted to don the into red by] the hairline, two eyebrows and four eyelas : 
‘aly : 3 a 7. k (umm al-kitāb). With 
(rujiliyya). ‘[The All- Mercifit brea (haqwa) refers to virili [featurec dentical to the Mother of the Boo! 
] said: “What is this?” 27 ty a sense, iden located, there are 14 
i = ? the face where they are . 
Prevented [the manifestation of] the [lines of] writing | [Proper to Z a ea the appearance of the seven [lines featured 
ines]. f Eve. 
sigh to the face of an adult man on the face o 


ba mS that Mercy is closely related to the ‘motherly’ form of 
na e ie ontological writing expressed by this form 
wing fragment highlights this essential link between Mercy 


and writing: 
The visible blackness of the letters of the Qur'an is 
í ead of the divine Word (kalām-i ilahi) on This naka 
a na z related to the divine writing [symbolised by 
mae ne (arsh) ... The starting point (ibtida ) of the creation 
e uman body (badan-i insānī) and shape (haya) is the 
Word (kalam): ‘And We have brought to them a Book that We 
have well distinguished, resting on knowledge, a guidance and a 
mercy unto a people that believe’ [Q. 7:52]. ‘Mercy’ is a disposition 


i er 
cherie ase the seven locations corresponding to these 
lines on her face]. Three times seven makes 21 divine words. 
[The Fatiha also] is composed of seven verses, which include 21 
‘words’ [i.e., letters] from the [complete set of the] 32 divine 
‘words’? [The Fatiha] is thus the [exact] counterpart of the face 
of Eve. This is why [it is said]: ‘Paradise is at the feet of mothers. 
The Messenger gave [to the opening chapter of the Qur'an] the 
title Fatiha - ‘She that opens the Book’ (fatihat al-kitab) - 
because she [Eve] introduces the division of the lines on the face 
of Adam ... She is also named ‘Mother of the Book’ (umm al- 
kitab), because it is impossible to read the lines [of the ontological 
writing] on the face of Adam without reading first the lines on the 


face of Eve (437b-438a). 
It seems that the relationship between the masculine and feminine 


bodily forms in the expression of metaphysical knowledge can be 
characterised as ‘inclusive’, which means that Eve is considered in this 


Perspective essentially as a part of Adam. She represents the 


(hal) related to the Book [or writing, kitab]. Therefore, {in the 
‘i Inventory I, no, 12. oe Ni a Oj i aa aA 
Seven letters of the Arabic alphabet (tha, jim, kha, shin, zayn, 24 and fa) do 


af Inventory I, no. 12. 
not occur in the Fatiha. 
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fundamental and visible half of the knowledge, the a 
writing which express the original nature of Adam. These n lines op 
have to be completed by seven others in order to attain the full nes 
the Word which is that of Adam, just as, as we will see in shape 
chapter, the six days of the creation have to be completed by my n 
attain the full number of six times 28 hours. This kind of veut day to 
between the bodily forms of Eve and Adam seems to be confi onship 
the following passage: rmed by 
In order to read the divine writing, Adam needs the original 
nature (khilga) of Eve, who is the Mother and who introduces the 
division [which reveals] the line [of divine writing] (mugassim-i 
khatt-i Khuda?) ... Eve [also] needs the original nature of the 


face of Adam, because she does not possess the complete [divine] 
writing on her face (247b). 


Knowledge and Love are closely related in the Jawidan-nama. In the 
following passages we will see that the love-inspiring beauty is defined 
essentially as the distinctive feature of the manifestation of knowledge, 
In this context, love is essentially the desire to know, to discover the 
ontological writing of the divine Word in any object and being and, 
first of all, in the human being who is the only complete manifestation 
of the Word. But the relationship between two lovers seems to be in 
the Jawidan-nadma ‘complementary’ and not ‘inclusive’. In other 
words, this relationship is described as the relationship between two 
‘youths’, each of which possesses the ‘form of the Mother’ containing 
one half of the complete knowledge of the Word. Their union 
produces the complete entity which is greater than any of them taken 
separately. 

The source of Love is God and His Word: every manifestation of the 
Word is beautiful and inspires love. Since, according to the Jawidan- 
nama, every existing object and being is essentially the locus of 
manifestation of some elements of the divine Word, the whole of 
creation is beautiful; love is everywhere.”? 

Every existing thing is part of the divine writing, originally recorded 
on the ‘Well-preserved Tablet’ and in the Mother of the Book of the 
faces of Adam and Eve. Since beauty is the distinctive mark of the 
manifestation of this writing, the elements of human beauty can be 


jn fe ee ee 
5 See, for example, fol. 102b. 
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hing The faces of Adam and Eve are the source of this 


found in ev T nosoevet understands its innermost meaning realises 
peauty: ER God and enjoys the everlasting life: 
‘on wit 
nion 


well-preserved Tablet (lawh-i mahfuz) and 

starting wee birt at on the faces of Adam and Eve, 
jines 1° late] all existing objects and beings, seek a mark of the 
{contempt beloved one in everything, and read [in this beauty] 
o divine [writing]. When you meditate on the line of 

ar the Book (ta ‘ammul-i khatt-i umm al-kitab), 

the re hadith where it is said that God has a beverage, 
en the saints drink it ‘they seek, and when they seek, they 


= ‘ ttain the union, so that there is no more 
find’ [and] wes Re im and them.”" This beverage [comes from 
difference 


i «words’ of water, 32 ‘words’ of air, 32 
meS rage Larpepantens earth: ‘a fountain at which do 
— brought nigh/ as they are given to drink of a wine 
yee nah seal is musk’ [Q. 83:28, 25-26]. This water and this 
Se sealed with the musk ... the blackness of which is the 
pele BY the lines of the curling lock (zulf), eyebrows (abrū) 
: d eyelashes (muzha). Whosoever drinks water in the reservoir 
a Telia will never more know the thirst (462b-463a). 


In the following passages, the beauty of the human oy si m s 
ghar she oe eat * panos yer i. set face is he 

ing in a human being is beau! 
pai of the complete knowledge of the divine Word. ert 
essentially a link between the locus of manifestation ia x 
manifested truth of the Word. The discourse on beauty < p 
the Jawidan-nama is clearly marked by the technical voca! ipa 
Persian mystical poetry, which acquires a specific manni = 
context of Hurafi anthropology.” “Love [is inspired by] a € e ad 
eyebrows, eyelashes, and [other] features [of the face), which ar 
science (ilm) of the 28 or 32 [ontological] ‘words (217a). 


O O OOOO OO O !. 
M 
» ge a on the formation of the technical oe Tas aah 
mystical poetry, see N. Purjawadi, ‘Bada-yi ishg’, in Nashr- ES Sh.) - 198- 
pp. 420-429; 67 (1370 Sh.), pp: 4-18: 68 (1370 Sh), pp: 91-99; 69 (1371357 PE 
204; 70 (1371 Sh.), pp. 282-290. 
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Knowledge and Love 
God made the human shape (shakl-i insān) the sci i 
the Word. [Indeed], His command ‘Be! (Kun!) j (ilm) of e locus of manifestation (mazhar) of the 32 and 28 
locus of manifestation (mazhar). That is how this W no other inde swords’. Just as a human being falls in love with the human 
love with its own [locus of manifestation], and with ne fell in divine abl insan), all existent beings (mawjidat), the heavens. 
the beloved one (siirat-i ma’shiiq). Since levery feat e form of form p bodies and angels spin around the earth and the enet 
form of the beloved one, such as hair, eye, eyebro ure] of the heave a in order to attain this human form. The angels [are 
glance, stature, lip, teeth and mouth (mi wa daka amorous of a descend from the heavens in human shape. But the 
wa qadd wa lab wa dandan wa dahan), is created in a ghamza nl bodies and planets, in their [circular] movement 
with the science of the [ontological] ‘words’ (ilm-i kali Ccordance ~ 4 the human shape, cannot produce for themselves this 
locum tenens (qa im-maqam) of a ‘word’, the Wod me pare form, with its beauty and the science (ilm) of the line [of 
the locus of manifestation of the lover and fell in ‘lane D y tological writing represented by the] curling lock and other 
lover and with itself. The amorous glances that the bel with the on Dais of human beauty] (305a-b). 
makes with her eye and eyebrow, her elegant mov loved one [as On the day when We shall call all men with their Imām (bi- 
talk, her playfulness (shīwa), her qualities, her way and imamihim) [Q. 17-71], this is to say, ‘with their mothers’ (ay bi- 
(khiramidan). Nothing of all this would appear if are walk ummahatihim), who are the [ontological] ‘words’ and the ‘Seven 
not governed by the Word; [nothing would appear of] ae was twofold’ (sab mathani) of God. All moving things (hama ashyā` 
joyfulness (shakhi), grace (rand i), tenderness (ndzuki), el is... ki harakat mikonand) are in love with this form (shakl wa strat) 
(latāfat) that ravish the heart of the lover (199a), i aie of the mother. They [received] all that they possess in their 
ipl . inal natures (khilga) from the mother. They strive therefore 
In the Jawidan-nama, love is before all a transforming fo: se aon the form of ie mother. Some of them [eventually] reach 
Chapter 6, we will see that a human being can integrate i In it, but some of them [perpetually] turn around and educate it. 
forms of existence into his or her body through the food 4 lower [The latter] never reach this station (maqam); they will eternally 
means of a sacrifice accomplished with love. Similarly, the yd tam around it in their ove T 
: : > eavi 
am are also attracted by the beauty of the human form and <n Although the form of Adam and Eve exists potentially in the heavens, 
- a part of it. Although they cannot enter into the food chain which is divided in accordance with its proportions, the actual 
gto integration into the human body, their attraction and love is realisation of this form exists only on the earth: 
expressed in their eternal rotation around the earth, which is at th j i i 
same time the location of the human body and th i = All objects [and beings], angels, heavens, plants, minerals, natural 
dos coni aoa eenaa ath y e essential element in elements and [other] creatures (mawjidat) have their taces 
Ea a at, in the passages related to this idea, the turned in the direction of the world of earth and to the human 
‘orm is often represented by the form of the female body, that condition (alam-i khak wa bashariyya). They are all in love with 
of Eve who is the Mother of the Book: k [this world], and accomplish the ritual circumambulation (tawaf) 
‘ : around the centre of the earth ... . They want all to reach the 
ani s z et — the Presence of Unity complete form of Adam (siirat-i tamm-i Adam), who attained the 
youth (iradi, x she a s e Messenger in the form of a science (ilm) of the 32 divine ‘words’, and became their locus of 
youth finarcordance mr om in the form of a beardless manifestation (mazhar). The innermost meaning (mand) [of the 
Cr imiiall etale ees e verse]: ‘The All-Compassionate form of Adam] is the [reason] of the perpetual movements of all 
fform of the: yeaith} : ms a upon the Throne [Q. 20:5], this things, but it is out of reach of any existing entity (mawjūd), with 
arsh-i ilahi), the science (il eat of the divine Throne (stirat-i the exception of the world of earth ... The form (shakl) [ot 
Well-preserved Tablet Se vive 32 divine ‘words’, and the Adam and Eve] exists in the heavens in potentiality (bi-l-quwwa), 
h mahfūz) of God. This form is [contained in the] 360 degrees and minutes, as it already has been 
Tie as mentioned, and in the division of the sphere of constellations 
ry 1, no. 30. (falak al-burūj), which [determines] the division of all [other 


E 
Cf. Chapter 1, note 49. 
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heavenly) spheres: ‘his i i 
this pii on Te ean ae x piai heaven’ 3s 
heavenly spheres, appears in actuality (bj-1 AD ae in the 
earth, water, air and fire (274a-b), the world of 
Love is thus fundamentally the desire to attain 
knowledge of the Word, and this is possible rier the 
human bodily form, the only form which containg E 
science of the Word. This is why the human form is the complete 
universal love par excellence. From this point of view, the ] © object of 
two human beings acquires a particular significance, The ps between 
the Jäwidān-nāma related to this topic consider generall FER of 
a ‘youth’, that is, a young woman or a young man 2 de lover as 
developed the facial lines proper to the face of an adult man, nent 
is therefore a locus of manifestation of the ‘motherly’ Gar sever 
represent the half of the lines of the full Word. The love oo 
humans is a way of transformation alternative to that taking a 
the food chain. If the lower forms of existence can be Veto me: 
fullness of the Word after being assimilated as food in the bod ; 
Adam, the two lovers realise the same fullness in their amorous me fe, 
According to the Jāwidān-nāma, the deepest motivation of hones 
love is the desire for such realisation. As long as this motivation is 
unconscious, it manifests itself as ordinary, ‘profane’ love. But, unlike 
any other being, human beings can bring to consciousness the real 
reason of their love. This is possible because they are originally made 
as the loci of manifestation of the full Word, and because the 
knowledge of the Word was taught to Adam and transmitted from 
him to his descendants. In this case, ‘profane’ love ( ishq-i majazi) is 
transformed into ‘sacred’ love (ishq-i ilahi), leading to knowledge of 
the divine Word. This part of the Jawidan-nama’s discourse takes over 
the concepts and terminology widely used in Sufism and Persian 
mystical poetry: at the extreme point of intensity of the ‘profane’ love, 
the lover progressively loses the conscience of his or her ego and its 
needs. This can lead to symbolic death, or sacrifice of the ego by means 
of which the profane love is transformed into a sacred one. Only then 


a Inventory I, no. 19. According to the /awiddn-nama, the 360 heavenly spheres 
are divided into six times 60 degrees, every set of 60, identified with the measurements 
of Adam’s body, corresponding to the 28 and 32 primordial ‘words’. 
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d the lines of the divine writing in the features of the 
can the jagne 
peloved: n himself to the beloved (mashūq). [In order 
[The lovi the reality of profane love (haqīqat-i ishq-i majazi), 
A access] i let] the reality kill [one’s self]. By the love of a human 
[one shoul lover becomes indifferent (mustaghni) with regard 
being: such : food, name, reputation, renown and [even] life 
js own praia? wa nam wa nang wa namus wa hayāt). Ina 
(khwab Y amiT (husn wa jamal) he fell in love with is the divine 
sense; an pE ‘God created Adam in His form and in the form 
Beauty- ll-Merciful.™® The profane love contains within it the 
of the A (ishq-i ilahi), because this beauty is the science of the 
divine tis (ilm-i kalima-yi ilahi), and the lover is [in fact in 
divine ith this divine Word which becomes, [after the division] 
eet ie of balance, the 32 [ontological] ‘words’. This is [the 
by AERE of falling in love; [this is why the lover] forgets 
hasal (bīi-khūd), abandons sleep and food, maea possessioni 
(mal), life, name, renown, as well as [the distinction between 
works leading to] reward or punishment (thawab wa igab), and 
follows [the path of] blame (malama). [Such a lover] reads the 28 
and 32 divine ‘words’ and the divine Book (mushaf-i ilahi). Even 
if he does not know that the beauty [of his beloved, expressed by 
such attributes as] eye (chashm), eyebrow (abru), down on the 
cheek (khatt), mole (khāl), hair (mi), and curling lock (zulf), is 


the science of the divine Word (ilm-i kalima-yi ilahi), he is in fact 
the Word of the presence of Unity and the science of the Word of 
the presence of Unity (ilm-i kalam-i hadrat-i ahadiyya). If he 
dies [in such a condition], he will certainly be redeemed. Even if 
his love remained profane, he was not conditioned by lust 
(shahwa), which [would have prevented him from] becoming an 
accomplished lover of this beauty (304b-305a).” 


The story of Joseph and the wife of al-' Aziz (biblical Potiphar), known 
in the Muslim tradition under the name of Zulaykha, exemplifies, in 
the Jawidan-nama, the sacred dimension of love. The love first 
manifested itself at the profane level as a carnal desire. Joseph was then 
imprisoned which, in the interpretation of the Jawidan-nama, means 
that he stayed away from the object of his love until his passion was 


eee 


= Inventory I, no. 11, 
For another example, see the fragment in fol. 462b. 
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purified of any lower component. 
character of his love for Zulaykha: 


Each of them [Joseph and Zulaykhā] possess, in theip m 
nature (az ri-yi khilqa), seven [lines of the divine on. Binal 
writing on their faces]: the hairline, [four eyelashes o ontologica] 
[two] eyebrows ... with the seven locations [of these jj and 
ae ; : nes on th, 

face] ... [This is why] they fell in love with each other. ‘Ror at 
desired him; and he would have taken her’ [Q. 12:24), Beca or she 
was a natural attraction (mayl-i tabia), Joseph said: ‘Surch us 
soul of man incites to evi? [Q. 12:53], and he had to t. oe 
prison, which means restraint and abandon of carnal dela 
(habs wa tark-i hawā), until the demon of the carnal z 
(shaytan-i nafs) left him. [His love was then transformed en, 
the] divine love (mahabbat-i khuda 7) (199a). 

The story of Joseph is ‘the most beautiful Story’ (ahsan al. 
qişaş)... because it is about love, the beauty of Joseph and his 
attraction (mayl) to the form (sūra) of Zulaykha, which is the 
science of the divine Word (ilm-i kalima-yi ilahi). Since Joseph 
was [himself] the science of the divine Word, they were 
involuntarily and irresistibly [attracted to each other]: ‘For she 
desired him; and he would have taken her’ [Q. 12:24]. Zulaykha saw 
the beauty and the line of the divine [ writing] on the face of Joseph, 
peace be upon him. Zulaykha lost self-control (ikhtiyar) [in 
contemplating] the science (ilm) of the divine Word ... (Their 
mutual] attraction was therefore, [in fact], attraction to the divine 
writing (kitabat wa khatt-i ilahi). The imprisonment of Joseph, 
peace be upon him, refers to the obstacle of the carnal desire 
(shahwat-i jismani) [created] by his own lower self (nafs) (306b). 


Joseph thus realised ty 
e 


The realisation of the sacred dimension of love means, in the context 
of Jawidan-nama, essentially the capacity to discern and to read the 
lines of the ontological writing, the Seven Twofold, on the face of the 
beloved. Through the beauty of the beloved, the lover is able to 
understand the ultimate meaning of his or her own physical form as 
the locus of manifestation of the divine Word: 


Zulaykha fell in love with Joseph, because she saw in Joseph the 
locus of manifestation of the Word (mazhar- 


{among the heavenly i 
eleven stars, [and the sun and the moo 


Screg 


The passage from profane to 
realisation: 


Knowledge and Love 


i d (mithal-i 
the science of the Wor (mi 
am S my robe and on his face, he said: ‘O nr 
m ght me the interpretation (ta'wil) of ed 
Thou hast he perfection (kamal) of Zulaykha was om ae 
0 phe ct ainos ii ae ot ae 
(may) oseph was the locus ome 

b the fact] ua azhar-i ilm-i tāmm) (2 e m 

a te Word ; hich determines the form of a 
= win b' mathani).* Her ur word 
i ovemen es 
oka [becomes visible] in the m t a reine 
kalima-yi båtin) id: ‘Thou shalt not speak, save by = 
; d eyebrows- x ae 3:41]. ‘(Speak by] tokens (ramz) a à 
an pes eyebrows. There are two kinds [o = 
brieni a: the divine writing (kitabat-i khudai : 
oe mee mane ed composed of the Seven Twofold o 
f which [produces] the shape (shakl), 


S| 
Anothe! 


and attraction [of humans]. [The 


A : beauty of the Seven 
ided from birth with H PE A T 


aa an attraction to each other, as it is said: ‘For she desired 
why the 


4 : i essential 
im: and he would have taken her [Q. 12:24]. r prea 
AR n (mayl-i dhātī), [in accordance] wi r 
oe ti iga) of their gender and their a PS no 
sae youth in Paradise is of the same 


real love is, therefore, a way to 


‘They cut their hands’ (Q. 12:31]: they i ey att the 
beauty of Joseph, that they did not noca On majazi) 
hands. Such is [the effect] of profane ig t] i someone 
linspired by] the divine line and writing. as of [personal] 
interprets (ta‘wil) the divine writing on ai she will find] the 
spiritual realisation (az sar-i tahqiq) sre [ "giet provision’ 
key of all heavenly provision: “And in -e 1 the meditation 
[Q. 51:22]. [Such a realisation is attained by 


AER ion in the Jawidan- 
** On the meaning attributed to this Qur'anic expression in 


see note 6 above, and the Glossary. 


135 


nama, 
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(ta ammul) of the black lines 
“Whosoever knows himself, 
knows the 32 and 28 di 


ithout end (abadi 1, aoe ae, without i ing and 
without end (abadi azali), Ows the Prese; n 
(hadrat-i ahadiyya). This is ae 


why the M ped 
knows himself, knows his Lord on Wi 
Both Joseph and Zulaykha are the loci of Manifestation of th 
Twofold. Each of them possesses the form of ‘mother’ o = Seven 
containing a half of the complete Word: ‘Joseph is half of mi = 
(shatr al-husn ki nisf-i husn), which refers to the [form of ra 
(amrady (264b).*° In their amorous union, they restore the co roai 
Word with its 28/32 ‘words’: ples 
No inhabitant of Paradise, - and [have the form of] 
youth (amrad) - will have less than one houri: “We shall espouse 
them to wide-eyed houris’ [Q. 44:54]. In his union with a houri, 
[every] youth becomes Master of the Seven Twofold 
(khudawand-i sab‘ mathan 


i), from the point of view of origin: 
nature (khilga) and divine 


they will all 


drawn, 
ll-Compassionate sat 
- Joseph was at the extreme 
i husn-i jamal); he was a master of the 
Seven Twofold. And Zulay ā was at the peak of beauty (dar 
hadd-i jaméil): ‘For she desired him; and he would have taken her 
[Q. 12:24]. She was a mistr 


ess of the Seven Twofold, too... 
Therefore, 


The same restoration of the complete Word is, according to the 
Jawidan-nama, alluded to in the Qur'anic verses mentioning the 
houris intended for believers in Paradise. The Jawidan-nama states 
indeed, as we have seen above, that anyone, man or woman, can only 
enter Paradise in the form of the Mother, which is the original bodily 
form of a human being. This form contains a half of the elements or 


a Inventory I, no. 52. 

* “Half of the beauty’ certainly refers here to the number 14, half of 28, which is 
the number of the metaphysical phonemes or ‘words’ of the divine Word. This is 
confirmed by frequent citations of the first verses of the 12th sura, where Joseph 


narrates his dream vision including 11 stars, the moon and the sun. The Jawidan- 
nama emphasises that Joseph himself was the 14th in this series. 
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i other half, and 
d. The houri possesses an alf 
f the complete Wa the believer to the original condition of 
aspects ° of two halves i of the divine Word. The condition 
the ae i ec without this union: ‘“Therein zee 
radise ot g: _.. untouched before them by any ve 
£ d and co | sni According to the Messenger, nobody was 
go? 55:56/74).- 


: : d their 
ia y zed by their forelocks an ; 
to rea inners who] shall be nn to the Jawidan-nama, this 

= 41) (388a). According to ing of the marriage 
Q e constitutes the innermost meaning © 
tion : 
interpr by the religious law: 


it is said: ‘restraining their glances’ 
The houris aeons vs ~ and nowhere else, just as the 
8 fi], who look at horically, only at the 
fa leners and points, look, metar (madlil) and nowhere 
[o i jall wor — ane é ot reveal its original 
[ontologii of the black-eyed houris does not | = 
else. The face to anyone other than the ‘men’, that is to say, th 
natufe (khilqa) rds“! Their union with men means that A : 
[ontological] oi RS of the face, [symbolised by the 
mani ean and other lines proper to the {adult] men 
— inal nature of the 32 (primordial ‘words ] rages 
~~ hike houris]. If the original nature of the m oe a 
= =n sha the science of the 32 in yorda 3 : 
; the original nature [of the houris]. , 
oem wig in Paradise is — -_ 
ossess seven [lines], and the [youth] possess sev nm 
This is why, [since the science of the = EE ws ie ae 
i iginal nature of woman from 
sa an Torez is concluded between a man and a pea 
God requires, according to the religious law sls os 
man, not the woman, provides the necessary expenses for living 
(nafaqa), including food and clothes (376a). 


The beauty of any existing form is the mark of the words . | a 
Word which manifest themselves through this form. ore E aaen 
be loci of manifestation of the same ontological words; in : 


z Á ali: ‘Our 
“A similar image appears in the Kitab al-sawanih of Ahmad al — i R 
task here is to marry the virgin ideas to the men of words in the private cham 


> f y . Th 
Speech’, tr. N, Pourjavady, Sawanih: Inspirations from the World of Pure Spirits. The 
Oldest Persian Siifi Treatise on Love (London, 1986), p. 15. 
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they have the same ‘expressive capacity’ 
: s pacity’ in 

hinge age = bat to the pne be Of the gi 
symbolic relationships be nis me Fico ie tng 
can symbolise anoth ps between things, by means of ‘i basis of r 
pat oh other. For example, the beauty of which one k 

escribed as a beauty of a precious stone, because fers face anit 

um 


precious st 
one express some aspects of the divine Word. an face ang 


The houris, the youth ... [beautiful h 
š 7 um i 

aron forms are beautiful mai me pig Hones] or 
a ia i x science of the Word (ilm-i kalim, ries: in 
br ani e itself (tajalli) in the loci of me aoe 
on [paea then as beautiful forms]. The E 
a e ae pa musk and other [attributes of Sir 
pee ene’ rm and these noble substances] are br ae 
— 7 e word [of the divine command] ‘Be! rise 
hamin da, berei nr of spiritual disclosure (alam-i fe 
aia in erent forms (sūra), such as the ew 7 
apea precious stone. This is how Moses heard a voi : 

g from the tree: ‘Verily I am God!’ [Q. 20:14] bib) e 


The hadith according to which there i 
rem: is a market in Paradise 
—_ ‘ae sold refers,” in the interpretation of Nara 
i ae oe of symbolism is at work in sacred 
mn well as dreams. The true love leads to the 
REPAS ite meaning of beauty as the manifesta- 
ceed ian is writing. The accomplished lover is 
ia ene nae so divine Word in any object and being, 
iki. : eam images. This is why love is closely 
tie Biles P ma to the power of dream interpretation.“ 
sonal passage illustrates this idea again with refe h 
TS reference to the 


The sto i 

Stoned lak, called ‘the most beautiful of stories’ 

interpretation my Lord...} Thou hast taught 

knowledge fof de tales (ta'wil al-ahadith)’ [Q 12101). Me 
€ innermost meaning] of tales ( ilm-i aa 


ne a ee en 


2 
7 Inventory I, no. 64. 
See, for i 
Bice instance, fol. 217a~b, 304b, 438a 
e Introduction, we ha io 
central role in the career of Fadl e that the interpretation of dreams played a 


another PC tial equivalenc 
essent idea underlies 
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efers [to the science of the divine 
ch are i faces h and Zulaykhā. [These are] the 
n : divine [writing referred to by the 

-4]. Both of them, Joseph and 
the Seven Twofold (270b). 

wer of dream interpretation is just 
angeability of forms based 
manifestation of the 

the Jawidan-nama’s 
f forms which will be discussed in 
hed lover understands this fundamental 
s, and is therefore able to permute or 
for the 28/32 original ‘words’ which 
eaning of any form: 


bdal) is the person before the 
(musawwar wa mushakkal 


] substitutes the 28 


maykh are 
jew, the 
eral idea of interchi 
e as loci of 


ting form 
forms 
d ultimate m 


ractising substitution (4 

es of whom I take form and shape 
wa mumaththa 745 [This person 

ent ‘words’ [i.e the forms of the letters of the 

hir-i samit] by the 28 [ontological] ‘words’ 


habe 
apa lī), without end (abadi) and without form 
{ie., the primordial 


without beginning (aza 
(bi-la shak mithāl wa sürat), 
honemes of which the visible letters are the loci of manifesta- 
tion]. He substitutes tten with ink composed] of 
soot and blackness by the 28 ‘sci 
and Eve®® ... and he further su 
Eve by the 28 and 32 [primordial] ‘words’ without beginning and 
without end. In order to reach the secret of [the verse]: ‘Upon the 
day the earth shall be changed to other than the earth’ [Q. 14:48], 
you must recognise in t 
st] by the 28 visible 


represented [fir 
‘sciences’ of the face of Adam an [additio 
] the 28 and 32 divine ‘wor 


i digar), [that is to say, 
beginning and without end (301b-302a). 

mbodied in the human form is 
e line of the 


ter 9 
chap f all exis 
> yisible 


bstitutes these 


The knowledge of the divine Word e 
transmitted and gradually revealed by perfect Lovers in th 


prophets, which will be discussed in Part Two. 


n this statement. 
face which are, according to the 


jogical writing. 


p It seems that God speaks in the first person i 
That is to say, the facial features of the human 


Jawidan-na Š 
widdn-nama, the counterpart of the complete ontol 


5 


Time: The Receptacle of the Word 


The chapter on Time is the first in the list of the six ‘beginnings 
(ibtida ) of the anonymous plan included in the British Library 
manuscript of the Jawidan-ndma that has been discussed in the 
Introduction. The reason for that is specified in the citation below. 
Time encompasses the whole creation. Time introduces universal 
measure and division: 


The first ‘beginning’ (ibtida ) is the house of the original nature of 
the hour (khana-yi khilgat-i sã'a) of the night and of the day, of 
three, six, seven, 10 and 40 days and nights (shabanriz), of 
month and year, times and centuries ... [The author wanted] to 
place [the ‘beginning’ on] time before [other ‘beginnings’] in the 
divine Jawidan-nama (Jawidan-nama-yi ilahi), because all that 
exists in the created world is brought into existence within the 
hour (dar sãa). The [author] considered that the explication [of 
time] is the basis of all other questions. Indeed, the questions 
arise when there is a disagreement in the approach to a given 
topic. And there is no opposition whatsoever among any groups 
belonging to any religion or nation in what concerns the six days 
(of the creation], the seven days [of the week], the months and 
the years. All [of mankind] agrees (on this topic] (482a). 


The term usually applied in the Jawidan-nama to characterise the 
relationship between Time and the rest of the creation is zarf/mazruf, 
‘container/contained’, I took the point made by the author by placing 
the ‘container’ before the ‘contained’, the chapter on Time before the 
chapter on Universe. However, I thought that it is more suitable to 
situate our discussion on Time after the description of the first stages 
of the differentiation of the original Word and the chapter on the 
cosmic role of Adam, which provide a frame necessary to the better 
understanding of the passages related to the issue of Time. 
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Like the category of Form, the cat 
m so . ego ‘ of Ti 
level of divine Unity. This idea was he's mt does not exist at 
account on the condition of the Primordial Gone, ee vin re 
differentiation. The Unity is the eternal aoe: a the first ¢ the 
of ‘past’ future’, beginning’ or ‘end’ do not ap I plane Categorie 
exist for God’ (96a). PPI ‘Time does n 
. y j 
Similar to Form, the category of Time emerges as th 
differentiation of the original Word by the Imperati i hg: Of the 
consonnants of the Imperative, K and N, are the ‘ee ih = The 
Merciful’, the divine attributes of Bea ir in All- 


: uty and Glory; 
these phonemes, kaf and nin, contain six die the names of 


[The Prophet], peace be upon him, said: ‘ 

$ » Said: ‘The h 
the two fingers of the All-Merciful.? ‘Two’ [refers 
attributes of Beauty (jamal) and Glory (jalal), which are th 
ontological} words’ (kalima), kaf and nan [of the Im co 
K“n!), containing six ‘words’. The p ee 


subordinated to these [six words’) (291b), ‘ne future are 
The reason for which the six i in ‘ 
and the future’ is the ae ee = a 
oneal mes : ma establishes 
een these six letters and six days of the creation mentioned in the 
Torah and in the Qur'ān. As we have seen, the Jawidan-nama states 
that in the course of the differentiation, the 28/32 separate phonemes 
were produced from the two primordial phonemes of the Imperative, 
This generation of the separate phonemes represents the crucial 
passage from the primordial Unity to the condition of multiplicity. In 
the course of this passage, the two phonemes of the Imperative 
produce six phonemes contained in their names,’ and each of these six 
then produce 28/32 basic phonemes which eventually generate the 
infinite variety of ontological names. An additional postulate, namely 
the identification of the six phonemes contained in the Imperative 
with the six temporal units, the ‘days’ of the creation, allows the author 
of the Jawidan-nama to apply the same schema of differentiation to 
the temporal dimension. 


! Cf. supra fol. 472a-b, 
* Inventory I, no, 18. 


3 5 a 
KN = kåf + niin = kaf + alif + fa’ + niin +waw + nan. 


eS 
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ive, the different- 
f , oduced by the Imperative, i 
ince Time is PF rfect accordance with the differentiation 


eed, Si . i 
i z of Time dereoP an important detail that should be mentioned 
: But 


d ;widan-nama operates with two 

the Wor that the Jawi oper | 
: this P int. It ome ‘ontological’ Time, that is, Time considered 
f “pe related to its division into 


rent conc ive and closely 
an p uct te api determined by the movement of the 
78/32 words» a0 The ‘measure’ of the ontological time is entirely 
heavenly any the six phonemes of the Imperative. It cannot 
i Ai the movements of the sun and the moon because, 

the heavens did not yet exist. The six 


be determin 3 i 
t of creation, K 
at that early pn mentioned in the Bible and the Quran refer, 


gon i i i ordance with the 

er i: ampel e apaa terrestrial 
six phonemes of the Impe X 

days of 24 hours. . ; 

tion was accomplished] in seven days, according to the 

ophet Muhammad, and in six days according to the Torah, 

which says that the heavens and the earth were created in six 

days, and on the seventh day God rested.” This [description of 

the creation in the Torah] is a witness to the truth of 

[Muhammad’s] message ‘whom they find written down with 

them in the Torah’ [Q. 7:157]. If they ask, ‘What does this mean?’, 

the answer is that the six days during which, according to the 

Torah, God created all things, cannot be taken literally, because 

there was then no [physical] time (waqt wa zaman).° (Indeed, the 

latter is determined by] the movements of the [heavenly] spheres 

and by the cycles of the sun and of the moon [which were not yet 

created]. There remains only one [explanation, namely] that ‘six 


* The division of ‘ontological’ and ‘physical’ time is not explicitly stated in the 
Jawidan-nama, | introduce it because it seems to be supported by the textual evidence, 
and I believe that it provides a logical extrapolation of the essentially symbolic thought 
te author, giving us an insight into the central ideas of his theory of Time. 

Seven days are not explicitly mentioned in any of the Qur'ānic accounts of the 
“reation. The Jawidan-ndma reads them into the interpretation of the Qur'ânic 
naa ‘Seven Twofold’ (sab’ min al-mathani, 15:87), and in the statement: ‘Every 

Y He is upon some labour’ (Q. 55:29). We will see an example of such interpretations 
= below. The biblical reference is Genesis 1 and 2:1-3. 
ie = ane idea is expressed at the beginning of the fragment in fol. 287a: “The 

On six days” [in the Q. 25:59] refers to the duration of six days’ (murdd az 


Sittat ayyå DE 
ayyåm muddat-i sittat ayydm khwāhad būd), and in fol. 65a cited below. 
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days’ refer to the measure or quantity (migdar) 
days (298a-b). “prevented by six 


Each phoneme of the Imperative has as its counterpart the full 
ontological ‘words’. The ‘measure’ of the creation is therefore Set 
28, which makes 168 hours. After the creation of the ‘imi 
and the emergence of the regular cycle of day and night, this 

of ontological time is divided into the seven days of ave 
(168=6x28=7x24). The ontological Time introduces the meas hours 
proportion of the Imperative and 28 ontological ‘words’ ure and 


ae . i int 
creation, into anything that is created and exists within Time: i 


The Word [of the Imperative], kaf and niin, [is composed of} si 
‘words’. In accordance with the [principle of] unity, every ‘wend? 
{from among these six is equivalent to] the 28 ‘words’. [This 
makes] six times 28 hours, which demonstrates that He [God] 

set the 28 ‘words’ as a measure (andāza) to all objects and beings 
[They are all] created in accordance with the number of the divine 
‘words’: “His command, when He desires a thing, is to say to it 
‘Be! and it is’ [Q. 36:82]. Time (zamān) has been created and 
divided by the 28 [ontological] ‘words’, which are the receptacle 
(zarf) of everything. And the things have been created in 
accordance with the number [which determines the structure] of 
the Time, itself contained (mazrif) [within the 28 ‘words’] (77a). 
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The original parallelism between the Word and Time becomes more 
apparent as the revelation of the Word progresses from one prophetic 
mission to another.’ In the mission of Muhammad, it is exemplified by 
the fact that Muhammad received both the Qur'an and the ‘Seven 
Twofold’ which, in this context, are interpreted in the Jawidan-nama 
as seven days and seven nights of the week: 


‘We have given thee seven of the Twofold’ [Q. 15:87]. [These are] 
the seven days and nights of which are composed all the years 
and months, ‘and the mighty Qur‘an’ [Q. 15:87], [composed of 
the] single letters and their combinations. This means: as long as 
will last the seven nights and days, the nights being related to the 
rine planets, the time of the right guidance (zaman-i hidaya), of 

€ prophecy (nubuwwa), and of the religious law (sharia), are 
entrusted to you [Muhammad] (299a). 


____Thelink between the cycles of the Word, Time and Revelation will be discussed 
in more detail in Parts Two and Three, 


a 
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aa. revealed in the Arabic language, contains 28 letters, the 

qhe qura complete Alphabet of the creation. It expresses the 

r of the dis contained in the receptacle of the ‘Seven 

A ae orrespond to the temporal dimension of the Word: 

w 

fol asks why the seven days and the seven nights which, 
omine you, are the Seven Twofold (sab' mathānī) and the 
according of the Qur'an, were given to Muhammad and 
rophets (payghambaran), the answer is that the 
ae which are [identical to] the seven nights and 
Seven re six times 28 hours. They are therefore [identical] 


‘Two 


s 28 ‘words’ ... This is what was given to 
the Time, the hours, the nights and the days, are 

-ned in seven days and nights. During these seven days, 
eel day He is upon some labour [Q. 55:29]. Time (zaman) and 
all that is contained within these seven days and nights is 
[included in] six times 28 hours, because the 28 ‘words’ are the 
foundation of the Word [or Speech] (asl-i kalam), by the means 
of which God spoke to him [to Muhammad], with reference to 
the [Imperative] Kun (12a). 


which contain. 
Muhammad. All 


Even if the prophetic mission of Muhammad is usually linked in the 
Jāwidān-nāma to the full revelation of the series of 28 original ‘words’, 
corresponding to the 28 letters of the Arabic Qur'an, and it is on this 
series that the Jawidan-ndma’s theory of correspondence between the 
measure of the week and the Word seems to be founded, the series of 
32 are not totally excluded from this approach. In Part Two, we will see 
that, according to the Jawidan-nama, the mission of Muhammad also 
contains implicitly the series of 32, prefiguring thus the full revelation 
of the divine Word made in the time of Adam. These 32 appear in the 
division of the physical time of six days mentioned in the Qur'an and 
the Bible: 144 hours of the six days can be represented as four times 28 
plus 32 hours. We have already seen an example of such calculation 
above, in fragment fol. 75b-76a, and will come back to it later in this 
chapter. The presentation of the week as six times 28 hours also 
pr implicitly the series of 32, because each hour is composed of 
° nia minutes, We will see several examples of this division based 
pi € number 60 in the next chapter. 

1“ YE ca the measure introduced into the creation by the 

ime establishes a perfect correspondence between any 


147 
a E 
something that is divided in 


146 Words of Power 
/she/it faces somethin ”, and created 
object existing within Time and the divine Word: ‘Any ob j other creature: Fe ber of the 28 divine ere ith - God's 
‘word’ of God’ (74b). The idea that Time is the receptacle ( ject isa (any) nce wee face to the religion, a man kii d [Q. 30:30], 
creation containing all that was accomplished Within mn Ff the ae m: ‘So set which He originated T of Gof [Q. 2:115]. 
repeated throughout the text of the Jawidan-nama. ™ daya, i, PY ginal RA you turn, there 1s = [of any existing thing) is 
Hour, day, days and nights are the receptacle (zarf) of all th; pa clear that every d the six [directions, divided iot o] 
according to [the verse]: ‘He created the heavens and the things, This into 28 [parts] end to] one [and the same division 
six days’ [Q. 7:54]. [God] divided the time accordi earth in are in fact su = hour refers to the 168 hours of the 
number of His ‘words’ and of His Word (kalam), brow to the 28 i 28 [parts], just as on 
existence by the Word [of the Imperative] ‘Ber Gane t into into (95b). , ; Dæ 
that is [contained] in the six days [of the creation], an dh. All week the Jewish Sabbath, occupies a particular p. ace m 
whereof the measure is fifty thousand years’ [Q. 70:4) a day ji analogue of e JEM e of Time as a link between ‘ontological 
divided according to [the division of] time (85b). masa fa Jawidan-nama ee ded to the six other days, the 24 hours of 
The idea of Time as the receptacle of creation is further developed ; and ene eee e ontological ‘measure’ of the week and bring it to 
the passages that establish a link between the six days of the wie in Friday comp y re of 6x28=168 hours.” This establishes the perfect 
containing, as we saw, 28 hours each, and six spatial directions (an the significant os tween the time of creation and the means of 
cardinal points, nadir and zenith): ‘One week Consists of seven days Bed ire rative, each of its six phonemes being a counterpart 
nights, or six times 28 hours. Every existing [object or being] tie grenon m a ‘words’: 
POssesses 8 origi - 
of the 2: 


he earth in six days, 
‘And it is He who created the heavens and ti j l 
ba Throne was upon the waters’ [Q. 11:7]. [With] Friday 


which expresses the anthro- 
of any object finds itself before 


Anything that has been created ... possesses six directions 
(jahat). Every direction [of any existing thing] was thus brought 
into existence by the 28 divine ‘words’. Every direction was 
educated ( tarbiya) by the 28 divine ‘wo: : 
governs (murabbi) every direction of [any particular] thing, is 
divided into 28 [parts], according to the number of the 28 divine 
‘words’.® Whatever the direction that faces a human being or 


The LEON 
" For the technical terms associated with the root rbb, see T. Mayer, Keys to 


, 009), in 
rcana; Shahrastani’s Esoteric Commentary on the Quran (Oxford, 2 


ticular pp. 42 and 160. 


rds’. Time (zaman), which 


(juma), which is the ‘day of increase’ (yawm al-mazid),'° (the 

week of the creation] counts 168 hours, or six times 28 hours, in 

accordance with the number of the divine ‘words’, which are the 

receptacle of Time (zarf-i zaman ast) (85b). 
The ‘conversion’ of the six phonemes of the Imperative into Time thus 
results in exactly seven days of 24 hours, The Jawidan-ndma argues 
that this position is in accordance with the Qur'an. Indeed, it is not 
said in the Qur'an that the creation was completed within six days; it is 
only said that ‘the heavens and the earth and all that is between’ 
(Q. 25:59) were created during this period. But the Qur'an does state 
oo a of God was ‘over the waters’ when He created the 
mitt the : earth."’ This suggests, according to the Jawidan- 

> rone and the waters existed before the creation of the 


9 
On Friday’s en; ‘ ; 
(al-jawm oe m day of increase’ (yawm al-mazid) and ‘the added day’ 
(1960), Pp. 163-168, - D. Goitein, Beholding God on Friday’, Islamic Culture 34 
n ventory I, no, 10, 
CE, for example, Q. 11:7, 
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heavens and the earth. It is at this point that the Jawidan 
polemical discourse against the Jews is situated, The Bible is 
explicitly that there was an additional, seventh day of the creati 
is true and confirms the Quranic evidence which, without an k 
mention of the seventh day, clearly indicates that S ap licit 
addition to the six days was necessary for the creation of the the in 
and the waters, But the Jews misunderstood Moses when they an 
the seventh day was the day of rest: that 


nama’, 


Moses said that on the Sabbath (riiz-i sabt), which is the Seventh 
day [of the week], there remained no more work for God. in 
accordance with ‘the pen was dry’ (jaffa al-galam). He said this 
with reference to the things that were created within the six days, 
that is to say, four times 28 hours and one time 32 hours 
[=144=6x24]. Because Time (zaman) was created according to 
this [measure], there remained nothing [outside of Time]. As to 
the meaning that some people, following the Jews, [attribute to 
this statement of Moses] when they imagine that God did 
nothing [on the Sabbath], God [Himself] said: ‘We cursed the 
Sabbath-men’ [Q. 4:47], ‘Every day He is upon some labour’ 
[Q. 55:29]. The resurrection (giyama) and the retribution (jazā) 
will take place on Friday (juma), which is the seventh [day], as well 
as the manifestation of the Essence (guhur-i dhat), the blow of the 
Trumpet (nafkha) and other [eschatological events] (75b-76a). 


This is why the passage in fol. 298a-b cited Previously asserts that the 
creation lasted seven days, and this would be in perfect accordance 
with the Torah if the Jews had not misinterpreted Moses’ message. The 
six days of ontological Time cover the seven days of physical time, 
leaving no place for the biblical ‘day of rest’! 


12 A. Rippin, ‘Sabbath’, Encyclopaedia of the Qur‘an vol. 4, pp. 510-511: “The 
Qur'an restates the biblical notion that there were six days of creation (Q 7:54; 10:3; 
11:7, etc.) but denies the biblical implication that God “rested” from creation and that 
this is to be commemorated through keeping the Sabbath as a day of rest. God says 
after his experience with creation, “Weariness did not touch us” (Q 50:38). Thus the 

exegetical problem arose of how to explain that the seventh day of the week was called 
sabt while not implying that the word conveyed that sense of “rest.” The answer was 
contained in the derivation of the word sabt from the word sabata restricted in its 
meaning to senses of “ceasing” or “being still,” without conveying an implication of 
“rest”; the word subat was still seen to have that meaning, however, as was necessitated 
by Q 25:47 and Q 78:9, where sleep is termed a “rest.”* See also G.-H. Bousquet, 
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d Eve in their 
resent Adam and 
ion and the invisible divine Word. In 
- and convey the Balance which 
ogether. Let us recall 


imensions t ; 
r, sitio’ Ac acommensurable dim the Jāwidān-nāma to a kind of 
thest dial water also "° where water is interpreted as the 


; es : f 
pin’ tion. The passag é tiated, germinal state o 
em i aa the substrate which, 


e very A 

; tains po : 
cible itself, any the form of any possi 
int contains PO 
}; ‘And it is He who created em 

Se d His Throne was upon the 
ie d the earth in six domar h extend over the heavens 
mane a 11:7] and ‘His Footstool dot thie Thone: (arsh) anid 
pO. Ee ation of the Thron 
a earth’ (Q. 2:255), o oe lace within the six days. 
m Aa setið (kursī) did not take p ” [Q. 55:29], [their 
of y day He is upon some labour ha pi 
a k place on Friday. The Messenger ha deed 
creation] eS ranë will manifest itself on a Friday, which is 
that the de creation of Adam. We have already explained 
the day of t ts ing of the] Throne {=Adam] and Footstool [= 
eer a si Throne was upon the waters’ [at the moment of 
te ed of the heavens and of the earth], it is clear that the 
ae = the Footstool and the Water were created before the 
hii: of the heavens and of the earth. When the six days were 
increased (mazid shawad) with [the addition of] Friday, God 
sent Gabriel who brought the Friday to the Messenger in the 
form of a mirror (dar stirat-i mir at), and said: “We call it the 
Day of Resurrection, the day of increase." Friday with six 
other] days and nights [of the week], which are the basis (as/) of 
sg akes [ k of] six ti 28 h 
months and years, makes [a week of] six times ours, in 
accordance with the number of six ‘words’ of [the Im rative] 
pe 
kāf and niin ... Any existent thing has six directions (jahat), 
and every direction is governed (or ‘educated’, murabba) by 28 
ri and these 28 hours are divided in accordance with the 28 
ine ‘words’ (287a-288a). 


ance with [the verses. 


‘Etudes islamolog; : 
ologiques d zG 5 > y 
(1960), Pp. 237-240, Ignaz Goldziher Traduction analytique (III), Arabica 7/3 
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Until this point, doctrinal developments concerning >, 
relationship to the Imperative and its link with th h Time, its 
directions were mostly based on the Series of 2g orig six Spatig, 
identified with hours. Friday opens new Perspectives in a Words" 
time which restores the balance between 28 and 32. Structure of 
The textual evidence of the Jawidan-nama Suggests 
relationship between Friday and six days of the week that the 
similarity with the relationship between the series of 28 and F Some 
relationship is either ‘complementary’, the two Series completin, Th 
other (28+32=60, particularly in the Passages Concerning the sien 
of the heavenly spheres), or ‘inclusive’, when the series ea: 
contained in the series of 32 (28+4=32, often found in the pass 8 is 
anthropology and prophetology). In the same manner, Frid ages on 
fi a "day is either 
added to complete the six days up to the six times 28 hours 
considered as a day encompassing and synthesising the six other da or 
It also seems that the Jawidan-nama distinguishes between these 
paradigms using two different traditional names of Friday. The 
related to the first, ‘complementary’ Paradigm, often refer to Friday as 
the ‘the day of increase’ (yawm al-mazid), as in the fragment in fol, 
287a-288a cited above. The expression ‘master of the days’ (sayyid al. 
ayyam), which will be contextualised in the Passages below, could be a 
mark of the second, ‘inclusive’ approach, designating Friday as an 
independent measure of Time summarising the time of the six days, 
The fragments cited above referred mostly to the ‘complementary’ 
Perspective, which apparently supposes that the time of Friday is 
essentially homogeneous to the time of other six days. If the time of 
Friday were measured on a scale different from that applied to the six 
days, it would not be possible to add them together in order to bring 
the measure of the Time of creation in accordance with the measure of 
the six phonemes of the Imperative. We observe that this perspective is 
based essentially on the series of 28, The series of 32 interfere here only 
indirectly: 15 raka of the Friday prayer complete the 17 raka of the 
Prayer on the ordinary days in order to match the complete number of 
32 original ‘words’: 
A week is [composed of] seven nights and seven days, according 
to the number of the ‘words’ [that God taught] Adam: ‘He taught 


Adam the names, all of them’ [Q. 2:31]. [Indeed, a week contains] 
six days and Friday, and the obligatory prayer [contains] 15 
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5 d 17 [raka in all other days of the week], 
í a] on prea s kes the] 32 [‘words’ of the complete Word] is 
so ebat (ong the [weekly cycle of the] prayer (89a). 
aie » perspective supposes, on the contrary, that the time of 
qhe inclusive pii e of the other six days belong to different scales. If 
friday and ir paradigm clearly privileges the series of 28, the 
‘66 ‘comple ne restores the usual parity between 28 and 32. Many 
inclusive yy e Jawidan-ndma refer indeed to the six ordinary day 
assages pee as an independent and full measure of time which is 
ane iginal 28/32 ‘words’ without being completed 
cyel dance with the origin 
in ascot hours of Friday: ‘In a sense, six nights and days [represent] a 
by the 24 aie (adad-i tamm), because they [contain] four times 28 
a. d one time 32 hours’ (64b). Since the period of six days is 
pia mentioned in the Qur’an, it should be significant not only as 
apa ical’ time measured with days of 28 hours, but also in its most 
ee with reference to the empirical reality: 
[God] created the heavens and the earth in six days, which means 


in accordance with the measure of duration (miqdar-i muddat) of 
the six days. Their measure of duration is four times 28 and [one 


time] 32 hours ... Everything existing, in [present], past and 
future, [exists] within the measure of duration determined by six 


days, [established by] the 28 and 32 [ontological] ‘words’ (65a). 


On the other hand, with reference to the etymological meaning of 
Friday - juma, ‘day of assembly and congregational prayer’, from the 
Arabic root jm’ expressing the idea of gathering, coming together, 
synthesis, and therefore interpreted in the Jawidan-nama in this broad 
sense as the ‘day of synthesis’ — Friday is not an homogeneous 
extension to the sequence of six days, but rather a counterpart of six 
days, representing a specific measure of time summarising and 
synthesising the creation and the Word: ‘Friday is the time where all 
divine ‘words’ are brought together (jam) (207a). This special status 
of Friday can be better understood with reference to the stage of 
creation where the Jawidan-nama situates Friday: the creation of the 
Physical universe is accomplished in six days, while Friday is the day 
when the Throne/Adam is created. The latter, as we have seen earlier, 
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is the model and synthesis of the entire universe 14 
the universe was accomplished within the Measure 4 the Creation 
period of six days, the creation of Adam on Fri day inta ined by th 
specific measure, determined this time by the peri oå da a its Om 
the measure of week, the measure of 40 da aie ) 
creation, and the created entity, 
Adam: 


According [to the divine saying]: ‘I kneaded the cle. 
with My two hands during 40 days’ the crea clay of Adam 


tion of A, 
40 days and nights, or 16 times 28 and 16 tim we 


The pre-existent Word (kalam-i gadim) of God, by the 
duc be y the means of 


io A conception of Time see H. Corbin, Cyclical Time and 
Ismaili Gnosis ( London, 1983), pp- 1-30. 


* Inventory I, no, 27, 

16 z ag 
Other passages mention different forms of division of 40x24=960 hours in the 
multiples of 28 and/or 32, none of which is arithmetically exact: 960=32x32 


cae (fol. 62b~63a, 82b); 960=32%28+28432 [32x28=896, 896+32+28-956] 
ol. 79a-b), 


17 x 
That is, the 32 ontological ‘words’ of the complete divine Word to which, 
according to the Jawidan-nama, alludes the Quranic verse 2:31: ‘He taught him the 
names, all of them’ 


si Inventory I, no. 6, 


wee” 


1 
Time as 


i kaf and 
not exceed the six letters 

i as Similarly, the creation (ijad) of the 
Oe eel hlagat) and of all that is a 
i d [ontological 

f the created beings an : 

eisien id Allah), mi maktūbāt) [represented by their 
(mukawwināt ing] from the concealment of non- 

pe forms), [emeren i (az katm-i adam bi-sahrā-yi 
i lain of being 

P into the P exceed, from pre- to post 
existence ot exceed, and can never w iniit, 
wujūd), Zon od tā abad), six days and seven days a nee 
eternity (2 4 | six times 28 hours, or four times 28 an - A 
which (conen E changing the words of God lQ. 10:64] ( 2 
32 hours: ‘There and the earth, all [material] things, all [those] 
The — ined (anchi tasawwur wa takhayyul tawan kard 
that can x acon have been created within the six days, 
dar dhihn) RA (tamām shuda and) on Friday ... [This is 
and acOMP eared in the visible world (‘alam-i shahāda) from 
how] they Seid (alam-i ghayb). [They are all] brought into 
the nati the Word [of the Imperative] Kun!, and [then] 
oe manifest (bi-zuhtr mi-ayand), without lack and without 

os (bi-la ziyada wa nugsan) (98a). 


i ter we discussed the significance of the human 
a —— of manifestation of God. Many passages of the 
Jawidan-nama discuss the equivalence between the ontological 
measure of the time represented by six or seven days and the 
proportions of the human form: 


God embodied (mujassam kardanid) Time (zaman), night and 
day, by [His] Imperative: “He but says to it “Be,” and it is’,'° when 
He divided [the time of the week] into six times 28 hours, 
similarly to the [body] of Adam and its members [made of] clay 
in accordance with the [ontological] ‘words’ and [the complete 
divine] Word (kalima wa kalam): ‘I am Time’ (98a-b). 

‘God created Adam in His form and in the form of the All- 
Merciful.” ‘The Time turns according to his shape’,”' that is to 
say, ‘according to the shape of the Master of the Time’ who will 


be Adam. The six days [of the creation] refer to four times 28 
hours and one time 32 hours; and a week [contains] six times 28 
hours, and the shape of Ad 


am (hay at-i Adam wa shakl-i Adam) 
19 The Qur'äni 
day. Tanic experssion kun fa-yakiin, occurs in several verses beginning with 
20 
Inv 
a ventory I, no. 11, 
Inventory I, no, 46, 
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is [formed] according to this shape 
"o insult Time’ (101b). 
the prophets agree that the i 
wit en go i n 
es [o the divine writing) on the faces of Ma chee like the the 
i i lines (consisting of] the line of the gene Which 
wii soe With the seven parts [of the face] Whips, 
re locate , they are [also] 14, These seven nights or thee 
pee six times 28 hours, in accordance with the ant 
vine ‘words’ [written] on the faces of Adam oe . 
ure pron aes peace be upon them. [ 14 kura = 
a t man with 14 parts of the face where ther” 
; are 28.] The heavens and the earth have been c te i 
—_ vs [the measure of duration of which] is four deci 5 
d one time 32 hours, in accordance with [the division] Ti 
es (khilga) of the face of Adam, Jesus 
h : “With Him is the knowledge of th æ 
[Q. 43:85] (330b). rae 


(hay a). This ig why God 
Said; 


z: Nights 


Since Adam was created on Friday, the seventh day of the week, th 
measure of the week is the means of actualisation of the bodily form : 
Adam, in which God manifests Himself. The week is therefore te 
oez keh ~ which makes possible the eschatological vision of 
l erence to a hadith according to which the archangel 
Gabriel showed Friday to Muhammad as a mirror,” the Jawidan- 


22 eee oe pie 
ae ae: Djum'a — vol. 2, pp. 592-594: ‘The Sabbath should bea 
God. This idea, Bk as : the righteous are granted the beatific vision of 
levdlowed 4 F i 3 aie Judaism, was enormously expanded - or perhaps 
Friday is aoe were and religious folklore. In Heaven, 
ihe d a are eed a bounty (cf. Sara L, 35). On it, 
heels in thes hie wt uslims in Paradise an apple. When they take the 
iagi " T wo me and out steps a beautiful maid with a sealed letter 
din bied SB commana’ Allah. Soon the general move of those who are 
<A a aa ante orseback, the women in litters, the men led by 
Fatima and other women saints. a senate, cc eel 
aawa escitbed wih owtig nana are 
call co Alh aking Him to show th g details, awaits them, At its conclusion the pious 
to them (cf al-Tabart, Taf em His face. Allah lifts His veil and reveals Himself 
Abu ‘-Layth Aa ‘ wipe n ‘Ab Talibal-Makks, Kit al-kulüb, i, 72; 
quotedin S. D. Goitein,'Beholding Godon EAB oen aioe 
inventory I, no. 10. » 34, 1960, pp. 63-8). 
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res Friday to the mirror reflecting the face of Adam, the 
wae on of the divine Face and Word. This comparison 
ae oe probably gives us a key to the solution of the 
i0 mirf ‘hich appears between, on the one hand, the passages 
lc t the Adam/Throne existed before the creation of the 

state re he measure of the time of six days was fashioned 

ions of the bodily form of Adam and, on the 

that state that Adam was created on the last, 

ion, his bodily form being thus contained 
rf) of Time. These apparently contradictory 
the supposition that the pre-existent form 
Friday as an image is contained in 
the accomplishment of the 


univer gto the proport 
d, the passages 
other han of the creat 


th , 
we the ‘receptacle (za 


p in 
wit pes could be based on ni 
of the ‘Throne/Adam is containe in "x 
a mirror, and becomes visible only wi 
Time of the creation, that is, at its end: 
Adam was created on Friday, which is the seventh day, added [lit. 
“na > mazid] to the six days [of creation] ... because the 
original nature (khilqa) of Adam is the purpose of the two worlds 
(hasil-i kawnayn) .-- The [creation] of Adam and the meeting 
with God (liga’ Allah) take place on this day. The divine 
metaphors (istiara), such as ‘Face of God’ and ‘Fingers of God’, 
refer to the Master of the Friday (sahib-i jum'a), who is Adam. 
This is why [Friday is named] ‘lord of the days’ (sayyid al- 
ayyam), and appeared in the form of a mirror (sirat-i mir at) 
showing the face of Adam (6b-7a).”4 

[The Prophet said]: ‘Gabriel came to me with a mirror in his 
hand? ... The mirror has no function in the making of the 
creation (wad’-i khilgat) other than to show the face of Adam and 
the faces of humans, to show the divine ‘words’ and the lines of 
the divine [writing] on the face of Adam and on the faces of 
humans. [The mirror] is thus the place where the lines of the 
divine [writing] on the face of Adam can be read ... [Similarly], 
the water (ab) and any [other entity in the constitution of which] 
the aquatic quality (md iyyat) predominates are, by their original 
nature (az rū-yi khilgat), that which mirrors (numdyanda) the 
face of Adam ... The meeting with God [takes place] on Friday 
because [Friday] is the day of the creation of Adam ... [Friday] is 
named the ‘increased day’ (yawm al-mazid) because it has been 


Win. 
incr Significantly, this passage mentions both the names of Friday, ‘the day of 
ledger al-mazid), textual marker of the ‘complementary’ paradigm, and ‘the 
e days’ (sayyid al-ayyam), marker of the ‘inclusive’ paradigm. 
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added to the six days during which th heavens 
that is in between had been crea a the 


ted, Adam 
and this was also the day when the divine The one On Friday, 
manifested itself ... It is said: ‘The (arshi Khuda 


believer’,”* [because] they can see the ori F is a mirror of the 


earth ang all 


d 
84 hours of night, or six times 28 hours. Thus. į «ex 


“yi ilahi wa wajh Allah) 
(88a-b). 


The vision on Friday (jum a) is made possible also by the fact that on 
this day, the spirit of Adam was joined (jam) to his body: 
The seventh day is necessarily the ‘lord of the days’ (sayyid al- 
ayyām), the mirror (mir ät), and Friday [‘the day of Assembly’ 
(jum'a)], because on this day the spirit (rh) was assembled with 
the body and could contemplate itself in the mirror of Friday [or 
‘in the mirror of Assembly’, dar mir Gt-i juma] (7b). 


In analogy with the measure of the week, the measure of 40 days also 
produces the form of Adam, and is therefore also related in the 
Jawidan-nama to the possibility of the vision of God. But if the 
measure of the week refers rather to the eschatological vision of God at 
the end of time, the vision at the end of 40 days, exemplified by the 
story of Moses’ encounter with God, is probably related more to the 
individual mystical experience. Because 40 days is the period of time 
necessary to produce the form of Adam, the only form of the complete 
visible manifestation of the divine Word, the encounter with God and 


the contemplation of His visible aspect are not possible before the 
period of 40 days: 


If someone asks why it was the [period of] 40 days, neither more 


nor less, that was appointed for the creation of Adam and for the 
encounter of Moses [with God], [this question] concerns the 


Sa ee 
= Inventory I, no. 3. 


a —N 


Time 


i God and of the creation [or original 

a eT (marifat-i ru yat-i Robt we 
of the Tim): The answer is that [40 days contain] 32 
khilqat-i as neither more nor less, in accordance with the 
ae (bara-yi tawhid)?“ ‘Thirty nights’ [appointed to 
gn [contain] 360 hours,” ‘and We completed them 
Moses; Q. is 7:142], in order to obtain 960 [hours], or 32 times 
with ten’ (Q- id: ʻO my Lord, show me’ |Q. 7:143), that is to say, 
32. (Mosea) wajhuka), ‘that I may behold Thee? |Q. 7:143). In 
‘your Peer (Moses says): ‘I want to see Your Face (mi- 
the Torah, ki ra-yi tū-rā bi-binam),” ‘desiring His Face 
rant wahjahu) (Q. 6:52], and ‘All things perish, except His 
Face [2 a eii the clay of Adam 40 days with My two 

[God sae and We appointed with Moses thirty nights and We 
anie them with ten, so the appointed time of his Lord was 
comp! ights’ [Q. 7:142] ... and ‘God created Adam in His 
forty m Adam] is created in the form of God, and ‘I saw my 
k. the most beautiful form, [in the form of a] beardless 
Lord 2 Moses asked to see God at the end of [the period of] 40 
saa i Lord, show me, that I may behold Thee? (Q. 7:143). 
(days): O P with God (laga Allah) ... must be asked at [the end 
Te iod of] 40 days ... The appointment for the meeting with 
pole gi f Adam, who is the father of all prophets and 
God snd thie sayo ined measure of] 40 
ome paii $ aiio : aimar days ew in order to 
days, because the duration o iay h 
alitate the meeting with God and the vision of God (tå laqå' wa 
ru yat muyassar shawad) (380b-381a). 


The passages related to the question of the vision of mame 
above allow us also to catch a glimpse of the point e 
‘complementary’ and ‘inclusive’ paradigms of time meet tog a ‘ 
Indeed, the form of Adam, mirror of the divine Reality and _ n 
of the creation, emerges only when the measure of the time ot the 


25 Although 32 times 32 makes 1024, and 40 times 24 makes 960, the author does 
not seem to be concerned by this difference. `; 
%7 One night is here salou as 12 hours, 30 nights make therefore 360 hours 
Inventory II, no. 9. 
Probably an allusion to Exodus 33:12-23. 
Inventory I, no. 27. 
s Inventory I, no. 11. 
$ Inventory I, no. 30. 
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week is completed by Friday. In other words, Friday sum 
measure of the week because it completes it up to the full 
the original words, and at the same time contains the fy 


realised. 


According to the Jawiddn-ndma, the week is the basic co 
measure of time, and is in perfect accordance with the Imperati 


MArises the 


Number of 
IIness thy, 


Mplete 
ve and 


the 28/32 original ‘words’ or aspects of the divine Word on the one 
hand, and with the spatial dimensions and cosmic cycles of the 
universe on the other.”* The greater periods of time, such as months 
years and ages, are all composed of weeks, up to the end of time, the 


last Gathering and the Resurrection: 


God manifested/created everything, belonging either to the 


spiritual or to the material world (umar-i din wa dunya) 


.. in 


six days, ‘and His Throne was upon the waters’ [Q. 11:7], within a 


week, in accordance with [the verse]: ‘Every day He is upon 


some 


labour’ [Q. 55:29] ... After that, He came to the Saturday 
(shamba), and [a new week started] until the next Friday. [Every 
time] when He came to Saturday, [all that] He decreed (taqdir) in 
the pre-eternity was re-actualised in [a new] week. This will be 
repeated until the coming of the Hour on a Friday, [a day] which 
has the form of the mirror (sdrat-i mir t) [reflecting the image 


of] Adam (65a). 


The cycle (madar) of reckoning of things, created and written 


(mukawwinat wa maktibat), is [based on] seven nights and 


days. 


When a week is over, the count starts again from the first day ... 
Similarly, the prayer [contains] 17 [raka] during the six days, and 
15 [raka] on Friday, [and this cycle is repeated the next week], 
and [this will continue] until the extinction of the world (ta 
ingirad-i jahan). Months, years and ages are composed of weeks, 
weeks of days, days of hours. The hour and its division, as well as 
the stations of the sun and of the moon [depend on] the 
constellations, [which determine the number of] degrees 
(daraja), minutes (daqiqa), seconds (thaniya), thirds (thalitha), 


and [so on] until the tenth [fractions of degree] (12a-b). 


To conclude the present chapter, let us quote the following 
which mentions Persian names of months related to the 


statement 
names of 


33 
The hours and further subdivisions of time remain in accordance with the 28/ 
32 original ‘words’ because they are measured by 60=28+32 units (minutes in an hour, 


seconds in a minute, etc.). 
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angels in Mazdaism: “To each of the 30 days of every month 
[corresponds an angel]. The names of months - khordad, mordad, tir 
and ordubihisht - are the names of angels’ (98b). This remark suggests 
that, as previously noted, Fadl Allah had at least some notions of the 
Mazdaic conception of time. 

In the next chapter, we will see how the universe, another general 
entity equivalent to the complete divine Word, is organised in 
accordance with the model represented by the form of Adam and 


evolving within the ‘receptacle’ of Time. 


6 


The Universe: Diversity in the Unity of the Word 


In the anonymous plan of six ‘beginnings’ that was mentioned in the 
Introduction, the contents of the Jäwidān-nāma to be included in this 
chapter on the universe are described as follows: 


The second ‘beginning’ (ibtida ) is the house of ‘the heavens, the 
earth and all what is in between’ [Q. 25:59 and ff.] ... [It is] about 
the heaven containing seven heavens, nine heavenly spheres 
(aflak), 12 constellations, 360 degrees, minutes, seconds and so 
on until the 10th [fractions of degree], with angels dwelling in the 
heavens and on the planets; about earth, clay ... mountains, 
provisions, wild beasts and birds, and all that is generated for 
humans from the four elements ... From the beginning to the 
end of the divine Jawidan-nama, every explanation (bayan) 
[related to these topics] enters in this house (482a-b).' 


For several reasons, it is proper that this chapter appears after the 
chapter on Time. First, it includes ‘the heavens, the earth, and all that is 
in between’, that is, the contents of the six days of the creation 
excluding Friday which is the day of Adam, the Throne and the Water. 
Second, as we have seen in the previous chapter, Time is structured 
and measured in accordance with the divine Imperative, and it 
conveys the same structure and measure to all that is contained in it. 
There is therefore an essential homogeneity between physical time and 
the movements of the heavenly spheres and bodies. Seven days of the 
week, the basic measure of the complete time, have seven planets as 
counterparts. Twelve hours of day and 12 hours of night correspond to 
12 constellations of the Zodiac. Twelve months of a year with its 360 
days correspond to 12 constellations in the 360 degrees of the heavenly 
sphere: 


l The full Persian text of this anonymous note is reproduced at the end. 
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In accordance with [the verse]: ‘By the h - 

tions’ [Q. 85:1], the 12 coughs (of peal he COhstella. 
degrees ... or six times 60 [degrees], There ‘eis e co 

‘an hour of the day’ |Q. 10:45]. Six days and Ours în a day, 
[established] upon the same measure (qiyàs) T days are 
divine order, seven days are related to the seven a ig the 
[i.e., the seven planets]. Six days are related to the aa kib) 
heavens and of the earth, and one day is related to th 10N Of the 
the Throne and the water (78a), © creation of 
month [contains] 39 
d È A z - For what reaso 
oes God mention in His book that a vear į composed of b 
ablet [of the 
ontological writing], similar to the 12 constellations, By, 
constellation [covers] 30 degrees, and the 360 degrees len 
spond] to 12 months. Every month [contains] 30 days. There are 
thus 360 days [in a year] (83b). 


This close structural homogeneity between Time and the Universe is 
the basis of the astrological developments of the Jawidan-nama, to 
which we will come later in this chapter. There is also a close link 
between this chapter and the chapter on the cosmic dimension of the 
human bodily form (Chapter 3). It would be impossible to describe the 
Jawidan-nadma’s vision of Time and Universe without some previous 
acquaintance with its anthropology. Let us recall here the Jawidan- 
nama’s schema of the generation of forms, which we have examined in 
Chapter 2. The primordial Word is the first manifestation of the divine 
Essence, unknowable in itself. The Word is what makes knowable a 
number of aspects, attributes or names of the Essence, and carries thus 
all available knowledge of the Essence. The Jawidan-nama states that 
there is a limited set of 28/32 simple basic aspects, from the number of 
which all other names and attributes are composed. At one of the first 


stages of the creation, there appears the category of Form. Before the 
beginning of differentiation, the germ of the form is represented by a 


2 

“ ‘And on the day He shall muster them, as if they had not tarried but an hour of 
the day, mutually recognizing one another; lost will be those who cried lies to the 
encounter with God, and were not guided.’ Q. 10:45. 


* Allusion to Q. 9:32: ‘The number of the months, with God, is twelve in the Book 
of God.’ 
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. + the shadow of the unique and undifferentiated divine 
int, ; dence between the invisible Word and 
essential correspon: k iaa 
word. The & t is guaranteed by the principles o identity of the mane 
the Jack nee measure and balance. If the Word is the manifestation 
wi the Point is the manifestation of the Word made visible. 
ofthe Essence? tained in the Word is expressed in the Point and can 
knowledge — int. The Jawidan-nama defines the science 
All ed through the Point. i i 
pe access locus of manifestation of a metaphysical meaning (ma'nā) 
(ilm) as the iga) Therefore, the Point is the science of the Word. In 
or truth at , differentiation, the 28/32 basic aspects emerge from 
e process . niet simple elements of sound, or primordial 
the Word named ‘words’ (kalima, pl. kalimat). As a result of the 
phonemes, 28/32 simple elements of form emerge from the single 
à 26 a The relationship between the primordial phonemes 
saci esponding elements of form is governed by the same laws 
— we ee correspondence between the primary Word and 
aa cet elements of form corresponding to the primordial 
an es are the first Letters (huraf). The complete set of the 28/32 
tal calises in a unique form, which is the science of the entire 
pice = ord and a differentiated analogue of the black Point. As such, 
oF pat gives access to the complete available knowledge of the 
poe Essence. This unique form, summarising the full aes 
‘alphabet’, is that of the human being, originally represent = 
Adam. Other forms of created objects result not from the 
comprehensive combination of the ontological letters, oe sg 
their partial combinations. All objects and beings are thus fragmen! 
the total science represented by the form of the human body: 
human being (insān) is the locus of manifestation (mazhar) 
d 32 rie ees ‘words’... because God made pee 
the distinctive signs (alma pl. ‘alamat) of the 32 words in x 
original nature (khilqa) of the humans. Other objects {an 
beings] are not enabled to such a manifestation, and the science 
(ilm) cannot be manifested in them in its entirety (162a). 


Our discussion of Adam and Eve in Chapter 3 aoe ey 
Citation of passage fol. 82a, where Adam is described as the a e 
preserved Tablet of God, the sum and archetype of the ati 
ontological writing. Considered from this angle, the human form 18 
matrix of the creation. This form is the standard and the source © 
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measures and Proportions that are given to 
contained in the time, from the highest hea 
corresponding to the four elementary na 
diversity of particular forms: a structu 
original Word and its 28/32 ‘words’. 

The idea of correspondence between the human mic 
macrocosm is the basis of all Jawidan-nama’s develo ™ and the 
ing the universe. It seems possible to distinguish a ee Concer. 
the relevant fragments. The first aspect deals wi S the Aspects in 
between the human bodily form and the structure of © similarities 
including heavenly spheres, constellations, planets the uniy 
elements, together with the Jawidan-nama’s astrological and na 
ical developments. The second aspect focuses on the Ri alchem. 
between the human form and all particul -e ationshipg 
we = particular forms of objects and bei 
existing within the universe, including the theory of evolutio 
involution of forms between the most perfect, which is that ae 
human body, and the lower realms of animals, plants and i ih 
our account of the Jawidan-nama’s discourse on the universe, we vill 
follow this twofold division of broad topics. 

The link between the human bodily form and the general structure 
of the universe is associated with such symbols related to the cosmic 
dimension of the human form as the ‘Lote-tree of the Boundary’ 
(sidrat al-muntaha) and Throne/Footstool (arsh/kursi). In Chapter 3, 
we discussed these symbols characterising the human bodily form as 
the limit between the world of the pure, invisible, divine Word and the 
universe of created forms. Both the Lote-tree and the Throne/Foostool 
were described as the place which receives the first effusion of the 
divine ontological Word, from which this effusion is distributed to the 
rest of the creation in accordance with the principle of balance 
inherent to human form and with the proportions of human body 
corresponding to the basic structure of the divine Word. The symbols 
of Throne/Footstool, from which God governs the creation (as a 
mighty king governs his realm), underlines this role of the human 
form as the principle of organisation of the entire creation. 

In this cosmic dimension, as the form of the complete divine Word, 
the human form can only have as counterpart the universe as 4 whole. 
eee 

" Cf. fol. 276a-b above. 


time and 
© the 
ve u 
a down to the mene 
res, and then ts Phere 
re in accordance vi the 
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pe universe as a whole is the locus of manifestation of the 
ad wail only t E and th erefore fully commensurable with the human 
. plete v form contained in the universe can possess this 
m; nO parti dy have seen the application of this idea to the 
p city- we an only the complete measure of Time contains the 
= poral a human body and can produce the manifestation of 
rtions of The universe as a whole is represented in the 
the p S the heavenly spheres and, most particularly, by the 
dän- 
highest me of the Jawidan-nama seem to identify the Lote-tree 
Most pê and the Throne/Footstool with the eighth heaven and 
of the Boune? ns located in it) ‘It is said that above the seven heavens 
oon cue of the Boundary. This is a reference to the sphere 
there is the Ł s (falak al-burūj), because beyond [the Lote-tree] there 
of constellation ion (kawkab-i fayyad)’ (131b). ‘The Lote-tree 
above the seven heavens is the form of 
of the onan A or is in the form of the heaven of 
adam (U (dar sirat-i falak al-burūj} (126a). l 
constellation: st as the Lote-tree, Throne and Footstool, the eighth 
a of the world of forms, since there is no form beyond 
— h heaven encompasses seven planetary heavens and can 
a Thee idered as the outer ‘shell’ of the universe, its most 
on a “nee shape. Both the human form in its cosmic dimension 
comprenens ally the embodiments of the complete 


d the eighth heaven are essenti 
Weed = its 28/32 ‘words’. The human form and the eighth heaven 


are, therefore, perfectly homogeneous. 
Just as in the case of Time, this homoge 
elaborations on numerical correspondences, co 


neity is demonstrated by the 
rroborated by relevant 


5 The eighth heaven could not be “= sang 
ima. The ninth heaven is mentioned in a few places ol. 

e ma ibtida’ cited at the beginning of the present chapter). Also, some pi : 
the Jawidan-nama allude to something ‘above’ the eighth heaven. a - : x : 
suggest that the Throne and the Footstool are not located on the same = E a 
Footstool is identified with the eighth, then the Throne should be on i x vi anes 
But these ideas are not clearly stated in the text and do not play any signi eae 
the Jawiddn-nama's cosmology. What is important to our purpose ee rE 
limit of the universe of forms, which is, without doubt, the eighth heaven co 


i i visible form. 
constellations. Any heaven located beyond the eighth cannot contain any y 


b, 222a and description of 


pza: 
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scriptural quotations.° Since Adam j 
i 
n the proportions of the human physical 


com iyi S 
nme alt divine alphabet, his bodily fa locus of manif 
adi s of ontological letters: 28+32= rM summarises estatio of espondence betwee 
hadith, the height of Adam ‘in th =60 and, accordin the 28/35 nb guch a the structure of the heavenly sphere means that the eighth 
sphere also contains 360=6x60 a heaven’ is 60 peiie a well-kno ic form ane ac the complete divine Word ‘written’ into the the cosmic 
. — i Ke " n >; À ; 
rs » Which makes 12 kasaan te S OF six times 28 = ah eo adam's bodily form 
e heavenly sphere corresponds » Every degree of the -= Six tim y the fallings of the stars, and that is indeed a mighty 
nerves, parts of flesh, fi to one of the 360 bo 60 d es [s d you but now it. It is surely a noble Qur ân in a hidden 
constitute the bod oe and skin which, accordi nes, articulat f oath, di TQ 56:75-78]: the ‘fallings’ (mawaqi) of the ‘stars’ of 
e y of Adam: ng to another h ‘Ons, poo! a planets cover 360 degrees, where is [contained] the 
Why has God divided Hadith, the seve k of the shape of Adam (kitāb-i karim-i shakl-i Adam): 
parts, in a “a ge spheres (aflak) in 3 sa > book of the pious is in Illiyun’ (Q. 83:18] (125a). 
: ance with the numbe : 2 and ' 
rae according to a hadith, the ee and 32 Sau the éi th heaven encompasses and governs the rest of the 
> aana one of which has a degree [of the ‘ts (insan) has 360 since e, its division implies necessarily a similar division of all the 
Theave apn [The human body) is thus [stru aa sphere] as aN ds of the universe. The standard represented by the bodily 
pags yl sphere, [in accordance with the measure exactly] asa Jower i facial features of the human form is thus conveyed and 
[The i tees this measure are composed A eee ~ ne em aved in the structure of the universe. The seven planetary 
blood mane 360 is divided into] 360 [parts of] fat, 360 ine 32, deep 5 correspond to the seven basic features of the human face, 
bone has thus a [parts of] flesh and 360 [parts of] skin. w jp r eight with the line of Balance.” The movement of the 
i pathol Rennes Teas speto ie whic i f the moon also r roduce the essential 
skin as a counterpart, and [every one of th P flesh and of Janets and the 28 stations 0' ep 
body] faces a degree fro eines parte of tie honji plane” ans of Adam’s body and of the divine Word. 
à ee from the 360 degrees of the sphere of proportions 
sna (falak al-burūj). All heavenly spheres are di cid From the centre of the face of the Adam’s earth and [from] the 
in accordance with the 360 parts of bones, flesh, skin a . line of balance of the face of Adam, pass {to the contemplation] of 
p vessels [of the human body] (451b). ee the seven heavenly spheres --- an es seven apr fais 
e 360 degrees... are the shape, the form and revolving in] them, 14 [together]. The phases of the moon 
div oie A ade the sphere of constellations [into] 28 [parts]. [The sphere 
ntains} 12 constellations, and [every] 60 
‘his height is 


of constellations CO 


minutes [of each degree are divided into] 28 and 32: 


d all other things 
the same line of 


Adam. The parts of his body are divided [in accordance with the 
constellations and the phases of the moon]: ‘By the heaven of the 
constellations’ [Q. 85:1], ‘And the moon - We have determined it , 
bystations’ [Q. 36:1]. [These verses] refer to the 28 and 32 (degrees, 60 cubits in the heaven - 
repeated] until they attain [the number of] 360 (351b-352a). [of the sublunar wo! be into 
‘By the heaven of the constellations’ [Q. 85:1], which contains balance that ae Pa ees and the fractions of degree are 
12 constellations. Every constellation [occupies] 30 degrees, so heavenly e Agi f Adam. The form of the 
that together they cover 360 degrees, or six times 60 degrees. a iver! kamal), which contai i 
in accordance with {the bodily form © 


Every 60 degrees are [composed of] 28 and 32 degrees: ‘his height is divided 
is 60 cubits in the heaven’. T! (135b-136a). 


he heavens, just as the time of a week, 
are created in accordance with the face of Adam (97b). 
f the human face are 
therly’ features 
1.” (94232). 


this topic can be found in 
erly’ features 0 
28), while eight ‘fa 


narallels to the Jawidan-nama’s exposition on 
nt att aeaktatov na tem s 
{u 9 As discussed in Chapter 4, 


seven basic, ‘moth 


6. V reee 
st arie (7K4=. 
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Despite this homogeneity, there is an im 


cosmic Human and the unive: bety 
rse, It is tru nce 
reflect the complete Word with its 28/32 a e that both th din n the 
contain the complete ‘alphabet’ Spects or ‘worde entiti 
the h p p abet of the creation I tds i and ier 
3 z ave exactly the same structure as the “wo n addition, a 
5 aati a 

= m —— with intelligence. But even “ee the hea 
being and in she undersea both inne ordy 
: n e universe, only the human being has m the human 
by the petina rds in his speech. The cosmic aang tte 
peek mans couple Adam/Eve, can express the W > Tepresenteq 

in his/her bodily form and in the universe ‘See Potentially 

- Some p 


the Jawidan- 8 
Jawidan-nama (for example, fol. 279a), Suggest a relati on 
a Onship 


between this capacity of speech and th 

mien e knowledge of the n 

_ . he ey 9 These names are identified in me me 
sae hap original words’. Because he received di 
= . TRDA oes a passive embodiment, or ‘science’ of b 
oe ~ — of the innermost meaning of his sie 
Sone sade : er form contained in the universe, and is able to 
i sue We will come back to this issue in the 
aE ey: rom this paint of view, Adam is the ‘speaking 
be 5 rae e ve is the ‘silent Word’. ‘The 28 divine ‘words’ 
miei a eee oe from the divine Throne, 

} vine ‘words’ did not i 

from any other thing because, in relation to Adam e a 
are silent (sdmit). [Only] he is the speaking Word [of God] (kal ‘a 
natiq)’ (437a). = 


Portant differe 


All heavenly spheres are divided in accordance with the 360 parts 
a bones, flesh, skin, fat and blood vessels [of the human body}. 

ie heavenly spheres are thus divided in accordance with the 
vie T of the possessors of intellect (bi-khilqat-i dhawi 
“a és , in the sense that they [the spheres] convey the same 

owledge as Adam, but they do not produce in actuality (bi-l- 
pae speech of the 28 and 32 [ontological] ‘words’ of Adam, 
wl ich [is contained in them] in potentiality (bi-l-quwwa). They 
are like a man endowed with understanding (mard-i mudrik), but 
whose tongue has been cut off; he cannot produce the divine 
word [in actuality], but in potentiality (bi-l-quwwa) [this word] is 
produced in him (451b-452a), 
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ai observed that the Jawidan-nama supposes often a 
we have alr “pangeable relationship between some central concepts 
flexible, inter The series of 28 and 32 can be either ‘complementary’ 
of its doctrine the time taken in its ontological dimension is the 
‘inclusive creation, while the physical time is governed by the 

e oft and heavenly bodies; Adam as the locus of 


flexibility in the relationships between 
d, the cosmic Adam, the divine 
highest ‘limit’ position of the universe. He is 
n encompassing the whole universe, 
i tandard according to which the universe is shaped and 
unterpart of the original Word. On the other hand, 
located at the lowest level of the universe, in the 
m which his body is made. He is produced by 
ly spheres and planets. His fate is governed by 


the rotation of heaven: 
the heavens and the effusions he receives from the heavenly bodies, 
constellations, stars and planets. In this perspective, Adin WR 


sidered not as equivalent, but as part of the universe, he is contained 
within the universe as any other object and being. 

In the following chapters, we will meet other examples of this 
fexible relationship. Adam symbolises the archetype, the whole cycle 
of prophecy, all prophets being contained potentially in his loins, and 
at the same time he is the first particular prophet. In his heavenly 
ascension, Muhammad meets Adam in the first heaven as a particular 
prophet, and at the last heaven in the form of the Lote-tree of the 
Boundary in his cosmic dimension. The Jawidan-nama’s interpret- 
ation of the fall from Paradise (Chapter 12), when Adam and Eve lose 
the knowledge contained in their own bodily forms, is another factor 
of separation between the absolute, cosmic condition of the human 
<n, ja his evolution within time and space. The point upon which 
ii ws mam contradictory approaches or dimensions 
oe m hy e idea that the lowest position is also the central one, 
the followin , the grossest of the four elements, is also the noblest. In 
hee sue Pa paragraphs we will explore the relationship between 

ensions of the human being with regard to the general 


k day we find the same 


days - 
and the universe. On the one han 


located at the 
th the eighth heave 


Adam 
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structure of the universe. This will also bri 
i . sob 
astrological and alchemical doctrines. ii Jawidan 
The following quotation describe 
s the e 
of Adam in relation to cosmic cycles, ios — bodily f 
division of the eighth heaven wi tell dance with p 


th it > Ce Wi 
perspective, the body of Adam is prod Its Constellations, à th the 


uced b poet thi 

heavenly and elementary spheres: Y the rotation of Does 
The 12 constellations of the eighth 

in front of the [ninth] ee sap he ee a 
atlas), [introducing there] the division in 360 i (falaki 
situated in front of the degrees of the sphere oe ime . 
above or under it, is divided into 360 parts. Water. — 
fire are also divided in 360 degrees, [and so on] until aga 
original nature (khilga) produced by their [ie., of the ate = 
spheres and bodies’), rotation and movement (sayr wae 
and his body (wujiid), is divided according to the same ee 
[This is why] the Messenger [i.e., the Prophet Ma 
[that the human body has] 360 articulations, carrespondine to 
the [same number of] the parts of flesh, skin and fat. The he f 
the human face are divided in the same way, as well as the uN 


of the day and the time (zamān), in conformity with the [divi 
writing (80a).'° jin 


Not only do the movements of spheres and heavenly bodies produce 
the human form, they also influence the fate of any human being and 
that of his descendants. We find here the same terminology as that 
which was applied to the relationship between time and the six spatial 
dimensions: ‘The heavens are created in accordance with [the model 
of] his [i.e., Adam’s body], because they educate (murabbi) [or govern, 
patronise] him’ (97b); “All heavenly spheres, planets and stars revolve 
around him [Adam] in ritual circumambulation (tawf). The sphere of 
constellations (falak al-buruj) was divided into 360 degrees, because it 
is his [Adam’s] executive (kar-kun)’ (8b). 

Look in the Masabih for the hadith according to which human 

beings (insān) have 360 bones, or six times 60. Every [series of] 

60 is [composed] of 32 and 28, just as the degrees of the sphere of 


o ee ee ee 

© Allusion to the 28 and 32 ontological ‘letters’, 28+32=60, which are, according 
to the Jawidan-nama, the basis of the division of the heavenly spheres, of time and of 
the human body. 
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e related to the 
jons which are abo aa rE (294a). 

n jlations piya) of A and his Hse ae ai 

“ia ation (tar 7 adith that the body of Adar sn 
is said in ine 60 every [series of] 60 is [compo 

He ines, or Sic time S E Adam's hands and feet are created 

11 The sphere of constellations 

and ing tothe Spe Ti the educator [or 

vided = rabbi of the body (wujūd) of Adam; [this is 


is : 
governoh iS six times 60 degrees (288a). 


s is transmitted by their effusions (fayd pl. 
e cosmic human form, symbolised by the 
i eighth heaven receives the first 
mits it to the rest of creation. 


i eavenly spheres, constellations and 
E sane a any other objects and beings. 
of the effusions varies depending on the disposition j 
= TS ee heres. Every degree and every fraction of the degree o 
- oe sf articular effusion: 
the hea’ 


the source of a p 
i i ta from the eighth 
ffusion (fayd-i tamm) comes 
a oem hich has the form (såra) of Adam. The pe of 
pone à that has a line of balance (khatt-i istiwa ), like plants, 
a and fruits is similar to the form of Adam. 


one of] the seven moving stars [kawkab-i sayyar, i.e. 
pew attains one of the 360 degrees, [the number of "o 
proportional to the] 28 and 32, and one of the minutes 2 5 
[degree composed of] 28 and 32 [minutes], and [one of the 

produces a different effusion [which 


nds [of this minute], it [whi 
ies in its specific way] minerals, plants, human beings (insdn), 
animals... and all existing beings and objects (mawjiidat) 


(104b-105a). 


ence of the heaven 


These heavenly effusions are associated with the divine attributes of 
Rigour and Grace, personified as angels who fill the heavens and 
accompany every atom of the universe, fulfilling the divine command 
and decree: 

If someone asks ‘whosoever possesses knowledge of the Book’ (man 


indahu ‘lm al-kitab) [Q. 13:43] what is the meaning of the 
[verse]: ‘No! I swear by the fallings of the stars’ [Q. 56:75], one of 


' Allusion to the 28 phalanges of two hands and 28 phalanges of two feet. 


the Meanings js th 7 
at [this 
Constellations (falak al nae refi 
-burùj i ers to 

kawkab pl. kawakib), {moving} ue Seven Plan y Pher 
ante and so on until the 10 ene: deg nag 
mansion he men 

: ese 360 degrees 12 i Manzil) and S Pher 
third [of every degree], an effusion ( S , Minute ect 
or Grace (dar libas-i rd), in 


on the earth ... is accom anied b 
that the heavens are full of ee 
heaven, but we 


angels: ‘An we st ense 
[with terri retched 
[Q. 72:8]. They me 


guards an toward, 


. en plan, 
emis Tophet: ets 
anbiya bi-haft wa bi-haft).'* Also, ae “: a (kashf; 
and of every seven nights [of eve 7 
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, are 14 visible lines of hair on the face of 

earth. golat S, Since the sphere of constellations is 
pw d 14 hi rts by the mansions of the moon, in every 
ee ded nel produces good (sharafi) or bad (nugsani) 


ansion it 
fortune (108 heres and bodies and of 
vement of the heavenly spheres an es and o 
h goal of the mo oduction of Adam who represents the form and 
The 


: is the pr 
. effusions I i 
theit © e of God: 
the knowledg and the heavenly bodies, together with the 
The —, the heavens, which are the angels-cherubim 
inhabitants © abiyan), turn from pre-eternity around the point 
(malā'ika Kan i khāk)”® in ritual prayer and circumambulation 
of earth gi continue [this movement] eternally, because 
(tawaf) à Ty riginal nature (khilqa). They face the point ofearth, 
thisisin therr ie (asl) of Adam ... From Pre-eternity to post- 
poe sce effusion (fayd) reaches the point of earth succes- 
eternity, 


i i atir wa muta dqib), in order to 
; ithout interruption (mutawa ecg mre 
ry week] are related oe days oe Adam, for] ‘God created Adam in His form’ ( 
planet from among these seven planets (99a-b), every p ar Aip AEREE 
wing pas ifc 
The expression ofthe Grace or Rigour should probably be linked The a of the human form as a confluence * prn n = 
auspicious or ominous influence of heavenly effusions: ‘Every th wA by the joint action of the heavenly 
reaching in its course one of the constellations prod planet, c 


and bad fortune is also produced by the mansions 


Another way of division is 
the sphere of constellation 
the moon - We have dete 
sphere of constellations 


the division of the 12 constellations of 
s by the mansions of the moon: ‘And 
rmined it by stations’ [Q. 36:39]. [The 
] is thus divided into 28 Parts, in 
accordance with the number of the 28 [ontological] ‘words’ of 
[the revelation received by] the Messenger [Muhammad]. From 
these 28, 14 are always hidden under the sphere of earth (kurra-yi 
khak), while [the other] 14 are always visible from the surface of 


" The ‘mansions’ (manzil, pl. manazil) are probably assimilated in this fragment 


to the ‘fallings' (mawgi’, pl, mawaqi) of the Quranic verse 56:75, and might also refer 
to the mansions of the moon. 


` Angels are apparent! 


receptive aptitude of the earth: 


i heavenly sphere (fayd-i 
n that the effusion of the s i ] 
7 at) ee the planets (sayyarat) and the receptive aptitude of 
engt rth (qābiliyyat-i ard), reach together such a point 
n thi a) and such a degree that they combine and evi 
ain he form (sira) of Adam. Their movement [will then] ‘ 
i (wa bar aks sayr kunand). Earth's aptitude to mem > 
sfialoo (qabiliyyat-i fayd) will be mer ep a By 
[metaphysical] truth (haqiqa) keppa 3 a 
ùrat-i inså i h the surface š 
form (şůrat-i insānī) will reac she 
wee fio [truths] which already came and Bem ~ 
human shape (shakl-i insan), that of e zn a 
f subsistence (ålam-i baqå) and dwel y 
a of delights. The death will never find them, ruin nee 
age will never reach them. The effusions will never more ji 


y assimilated to the degrees and the fractions —- 2 15 This expression, emphasising the central, focal position of earth | 
Which transmit the effusions of Rigour and Grace. 


: -ndma on the cover ot 
th k of a appears at the centre of the circular sketch from the Jdwiddn-ndmi 
seven prophets appearing in cycles could be another mar this book. 
possible Ismaili influence, which is discussed in the Conclusion. 


the heavenly spheres, 
14 The notion of 
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together in a point where they a 
of manifestation (mazhar) tke lie Rion 


As there is a perfect parallelism be 
twee: : 
body and the structure of the uni athe constitution g 


j rse, h . 
receive the full range of the heavenly elsia? e i = 
» This i 


Produce : 
~ (105p),1¢ Ble Iocu 


the Jawidan-nama’s astrological passages: ea is the er 


The [bodily] form (stra) of Adam i 

planets (kawkab-i sayyar) travel inte Pe = 
dar stirat-i Adam karand). All heavenly Wi 
the sphere of constellations are divided in acc 

sphere of constellations which is ante ppd 
Adam]. They have therefore all the ce 
natural elements within the form of 
into 28 and 32 parts ... The division 
[in particular] of the sphere of 
accordance with the division of Adam’s bod 


Adam are divided 
of the heavenly sp 


ominous or auspicious influence (badhali wa 


(mu aththir) Adam and his descendants ho iita 


Since the heavenly spheres are structured in i 

division of the original Word into 28/32 Sall, ne me ies 
of the sphere are six times 28 and six times 32, every degree is + 
of an ontological ‘word’, and possesses special characteristics which = 
activated when a planet passes through this degree. It emits then an 
effusion, with properties depending on the properties of the given 


degree and on those of the planet which activates its influence: 


The seven moving stars (kawkab-i sayyara) [i.e., planets] move in 
the 360 degrees of the heavenly sphere. Every oe : a locum 
tenens (qa im-magam) of an [ontological] ‘word’ (kalima) from 
the [28/32 ‘words’] of the divine Word (kalam-i ilahi), the 
[complete] locus of manifestation (mazhar) of which is Adam. 


Every degree and every minute [of the heavenly sphere] conveys 
[to the planets] a specific condition (hdl), dignity (sharaf), 
affluence (bal) or decline (hubit), so that [the properties of the 
planets’ trajectories] are divided in accordance [with the division 
of the heavenly sphere]. In this manner, the planets actualise the 
condition (hal) corresponding to the part of the seven heavenly 
spheres which they reach (129b-130a). 


16 i : : : 
This passage is cited, in shortened and modified form, in the Mahram-ndma of 


Sayyid Ishaq Astarabadi. See Huart, Textes persans, p. 32 of the Persian text. 


fthe human 


spheres under and hon 


th the 
form of Adam. The f he 
similarly 
constellations [is =e 


y] because their 
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domains of human life. This follows 
ndence between the human body 


e 
erfect correspo particular aspects of 


sp 
the P . ayences affecting 

sphere e iaaa responding astrological houses 
om trological houses 1n 


mo p life come rad ges describe theas 


dar ith the proportion]: ‘his length 

som? in accordance W! 

dam was y i N consist of 28 and 32, extended x os 

is 60 cubits- -** the 360 degrees. From the point of view of this 

dam is equivalent to the heavens. Adam, pre 

proportion, the surface ofthe earth (adim-i ard). The earth (khak) 
is 


pa the four natural elements reflect, in [every] particular place, 3 
ani 


^ jar heav enly) image (sara). Thus, at the moment of birth 


gl, one constellation is related to the 


i umid) and the 12 : 
et ers with the ascendant in Aries (tali-yi hamal), = 
constellation] will be related to his or her personality. The secon 
[house] of his or her [horoscope], which is- the house of 

ssessions, will be in Taurus (thaur). And if a child is born with 
the ascendant in Taurus, the second house of his or her [horoscope, 
related to} possessions will be in Gemini (jawza). Thus, every 
constellation from among the 12 constellations [of the Zodiac can 
potentially convey] the meanings [related to] the personality of 
the ascendant, to the house (bayt) of possessions, to the house 
(khana) of the lifetime (umr) and honours (jah), to the house of 
knowledge, to the house of authority, or to the house of enemies 
and expectations. [This demonstrates the principle of] Unity 
(tawhid): all [constellations] are fundamentally one (127a-b). 


The ‘auspicious’ and ‘ominous’ heavenly influences are defined in the 
Jawidan-nama relatively to spiritual growth. The good fortune helps 
and rewards spiritual progress towards the knowledge of the divine 
Ne encoded in the human bodily form, while the ominous stars 

t this progress. The stars also create impenetrable barriers to 


T 
laventory I, no. 19, 
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protect the heavens and the supreme knowled 
contained in them from the demons: 8° Of the hum 


An auspicious star (kawkab-j sad) is the cause 

effusion (fayd) which, when it affects someone: C0) oft 
person] education (tarbiyya), leading to the stati s [to this 
she [needs] no [further] education."* An oming, 7 Where he y, 
nahs) is the cause of the [obstacles] preventing (m ban awkab.į 
such a station. Powerful and moving, they truly E [access to] 
(sāriq) ... ‘And we stretched towards heaven, but rn any thief 
filled [with terrible guards and meteors] [Q. 72:8) beat it 
heavens] are divided into 360 degrees, [in accordance ve [the 
number of 28 and 32 names of the divine instruction et the 
taught Adam the names, all of them’ [Q. 2:31]. This is ans 
said: “They listen not to the High Council, for they are pelted fr is 
every side, rejected [Q. 37:8], because [the demons] are teda 
[from the heavens] (53b). 


The following passage seems to suggest the heavenly 
posthumous fate of humans. The central symbols he 
logical Trumpet (al-sar) of Israfil, and the openi 
through which the dead can receive the influx fro 


influence on the 
Te are the eschato. 
ngs in the tombs 
m heavens: 


‘For the Trumpet (al-siir) shall be blown, and whosoever is in the 
heavens [and whosoever is in the earth] shall swoon’ [Q. 39:68] 
... The [word] ‘trumpet’ (al-sar) alludes [here] to the plural of 
‘form’ (sara [pl. suwar]),'° and to the vehicle of healing (dha [al-] 
shifa),”° which conveys the blowing of the divine breath (nafkh-i 
ilahi) to the dead and brings them to life. Another aspect 
[symbolised by the Trumpet] is [related to the saying]: ‘The 
Trumpet is a horn in which Israfil will blow.’ Israfil, like the 
Mother of the Book (umm al-kitab), is {identical to the] 32 
[ontological] ‘words’ [of the complete Word], and the horn 
belongs to Taurus (gaw) and Capricorn (jadi), masters of the two 
constellations [which cover together] 60 degrees, or 28 and 32 


1# The last part of this sentence is not clear. Literally, it reads as ‘it does not 
educate him/her’ (tarbiyat-i kha nikare = tarbiyat-i i namikonad). According to a 
note added between the lines: ‘this is a reference to the Perfect Human’ (murdd insan-i 
kamil ast). 

1? Sur and suwar are homographs in Arabic. 


2 The word shifa is used in the Qur'an in the sense of spiritual healing brought 
by the prophetic revelation, a token of divine Mercy. Cf, for example, Q. 17:82: ‘A nd 
We send down, of the Quran, that which is a healing and a mercy to the believers.’ 


an fom 
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, There is no tbe [provided ith a] pa o RSE 
degree ay that will 1, (adam's) length is 60 cubits mp. tt 
jother) oven degrees -ritual disclosure — as i 

ee oes ee Sdh 
heaven seen that] eve 21 __, The quiddity (mahiyya 
can in front ofa tom®. - fara) of Adam are one and the 
e 


the effusions and influences of the eel 

affecting tra nsmitted to the lower levels of arom This 

universe: 

a e es of the homogeneous a i A a 
ible beca i i is sha i 

sible De* within the oa. The only difference between the 


igi w z . . . 
anth andard ae ai ania of any other particular object is 


the whole set of 28/32 original letters and is 

with the heavenly spheres, while the latter 
fragment of the “ontological alphabet’ and its maie 

arp w s ected with regard to the heavenly influences 

and Pa swords’ are therefore limited. The relationship between 


. c, ‘or f nd 
z ma attaining the remotest parts of the universe = 
a e acl will become more clear when we discuss, a 
ontologi 


‘nomination’, the attribution of ontological 

ocess of ‘nomination , 
pe ae ae objects. Another important statement = 
monet ationship between the human body as the form of the 


el . . . . 
wai ovat and the forms of particular objects within the ator 
ete idea that every object is a part of the cosmic body of Adam. 
sient passage describes the diffusion of heavenly influences 
o 


through humans to the lower levels of existence: 


‘ humans, 


thus in P 


[The heavens are divided into 28 and 32 degrees| in —— 
with the innermost reality of the human being (haqigat-i insan). 
{Both heavenly degrees and human bodily form] ~~ 
(khudawand) the [complete set of the] 32 [ontological] “wor 
[By virtue of this similarity], every misfortune (nakba), trouble 


OO ————— 


* Another very similar fragment adds a detail concerning the link between tombs 
and heavenly degrees: ‘There is no tomb that does not receive the effusion (fayd) and xie 
blow (nafkha) from an orifice {of one of the fractions of the heavenly degrees)’ (367b) 
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(zahma) and passion (ihtirdq)™ that a 

heavenly bodies] affects also humans. Tree beveng and 
influence] is conveyed to the plants, animals e latter this 
because all plants, [animals] and minerals are ans, minerals 
[ie. to the ontological ‘words’]. This proves dare to them 
prosperity (kharabi wa dbddani) reaches plant © ruin and 
humans and animals from the heavenly tates = 
[divided in accordance with the number of] Aria stars, 
[ontological ‘words’]. All heavenly things (falakiyyat) a and. 32 
{according to the measure of the] 28 and 32, in paadi ee 
re m as > ie ot of] four natural elements es 
taba 7); and the original nature (Khilga) of 3 
same division] 9. sin ee [follows this 


If astrology is about the relationships between the human form 
heavenly spheres, alchemy refers to the same kind of saan Bi 
between the human form and the spheres of the four natural rr 
The elementary structure refers particularly to the human form a 
the universe as supports of the divine ontological writing. As we haye 
seen, in the context of the Jawidan-nama, this writing is essentially the 
locus of manifestation of the invisible truths emanated from the 
supreme divine Reality, that is to say, the ‘science’ which makes these 
truths accessible and knowable in the world of sensual perception. Like 
the ink and material on which the Qur'an is written down, the human 
bodily form is constituted by four elements. But while the Qur'in 
contains a specific revelation given to one particular prophet, Adam is 
the heavenly Book written with the universal divine writing, the Book 
which is the source of any prophetic message: 

Both the [heavenly] writing and the writing of the Qur'an are 

referred to as the Book of God. The visible writing of the Qur'an 

[that is, the ink] contains the four natural elements: earth, air, 

water and fire. It cannot exist without them ... And this is so 

because the divine writing, which is Adam, contains these four 

elements (248a-b). 


As we have seen in Chapter 4, the inner cohesion of the universe is 
maintained by the power of love, The all-encompassing love makes the 


ee 


22 X ‘ s 

l This term refers also to ‘the disappearance or immersion of a planet on account 
of its nearness to the sun’. F. Steingass, A Comprehensive Persian-English Dictionary 
(New Delhi and Madras, 2008), p. 20. 
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and elementary spheres, planets, auspicious 

verses with its nee T other objects and beings that it contains, 

univ jnous ye body similar to the human body with its organs and 
a singe 


` The believer washes] 


gation is made with water 
reo T and the feet, which are the Face of 


e hands, imi embers of the human 
ot = and of God. (be 5 are like lover and 
„th Je from each other. The 
pee (ashiq ie ea and fire: how could they be 
in love with each other? If there were no 
rs and heavens, if the educator and 
one who comprehends 
comprehende pa e and 

ing (shay -yi wal 

se ie il could 
auspicious and ominous stars have any elatio 
were not all in love with all [others], and identical to all 
[others]? ( 101a-b). 
The sphere of earth, the principal element in the constitution of the 
human body, is located at the lowest level of the universe. Earth is, 
indeed, the grossest of the four elements. But, because of the 
concentric structure of the universe, the lowest location is also the 
ccording to the Jāwidān-nāma, this location confirms 
e all other elements. Indeed, in the context 
of Jäwidān-nāma’s theory of form as the locus of manifestation and 
the ‘science’ through which the knowledge of invisible truths can be 
attained, characteristics which look negative at first glance, turn into 
positive qualities. Because it is the grossest of all elements, earth is the 
only element able to maintain a given form. Because it is the most 
opaque, and does not allow any light to pass through, earth produces 
shadow and darkness, that of ink and the writing, closely related, as we 
have seen earlier, to the science of the Word: ‘The grossest and darkest 
bodies (ajrdm wa ajsam-i kathiftar wa zulmanitar) become the shape 
‘a eo (paykar) and science of the divine Word (ilmiyyat-i 
salle nuda)’ (259a). Many passages underline that earth is 
dent p e element of the science of the divine Word par exellence, 
EN ae to express the science: ‘The earth (khak) has the 
receive (qdbiliyyat) the science of the [divine] words 


central one. A 
the superiority of earth abov 
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(ilmiyyat-i kalimat) ... the [ontolo 


i jon (khilga), from pre- to 
element] that is heavier (thaqiltar) [th e of their creation (khilqa p 


gical] word [corres 


d by F i judāt wa 
j anoth Ponds e (tab’) 2 ob and beings (mawju 
The following fragments emphasise a elements} ee” to the meet 107 cae ae face towards the world of the 
earth among the natural elements. Earth i Se iti ~b), i akhlāqãt) eon (alam-i nugta-yi khak), and [they perma- 
science: S the element of g, °? of point of Oe ritual ircumambulation (tawaf) around the point 
i » nently] en w being distracted from this circumambulation 
Earth is the place where humans dwell (maqarr-i į of earth, ia time of a wink of an eye. And they never will [be 
made it so that part of earth Quzw-i zamin) -1 insan), God even for They are] the angels who dwell in the heavens, the 
(wujūd-i insān) [both] receive the distinctive aa distract abi of prophets and saints (anbiya wa awliya ) in 
Olio a i sx : 
sala pa Mes [Satan] said, nm PL piri ens (2580-b). 
of clay’ [Q. 7:12], because water. ai and him e ; 
possess the aptitude (istidad) to receive the ile and fire do not is the source of darkness, just as the heavens are the source 
[marks] (167b-168a). [bearing] these The ear 4 is darkness is the basis of the science of the Word and of 
Among the four elements [lit. ‘pillars’, arkan], earth į of light- tological Writing recorded on the face of Adam: 
the human body (badan-i insan). [Every] figure and form (sing ms f the earth that are the loci of 
wa paykar) is made of orm (sürat the earth and parts of the ea i 
(qäbiliyyat) RA pao pam aia a has the aptitude to receive It A aiii (mazhar, pl. mazahir) of the divine [ontological] 
earth, [Iti earth | mee i 'ilm) of the divine ‘words’, [they 
(ilm) a zar a a l has the aptitude to i tele ma ae rat A writing of the divine words... 
eae 32 [ontological] ‘words’, unlike water, fire and air os writing appears on the face of Adam, and is expressed by his 
tongue, in accordance with ‘He taught Adam the names, all of 
Like a precious treasure, earth is locked in the centre of the heaven them’ [Q. 2:31]... The grandeur of the world of a i B 
and elementary spheres. Though it is the grossest element, it is al y the fact] that every part among its parts covers (pūshānanda) the 
most subtle with dtoi ; iu tie light of the moving heavenly bodies (ajrām-i sayyāråt), that of 
š ~ anon property to manifest all the forms of the the heavens, sun, moon and stars. No light coming from the 
creation. This is why the earth is at the centre of the universe, and all heavens can penetrate inside the world of the earth. The earth 
heavens and planets turn around the earth in a ceaseless ritual of produces darkness just as the heavens [produce the light, because 
circumambulation and worship: they] are the world of light (92a). 
Consider the fornis of objects and beings (şuwar-i makhlaqān) According to a hadith frequently cited in the Jawidan-nama, the body 


from the point of view of their original nature and disposition 
(khilgat wa jibillat). You can see that the point of earth (nuqta-yi 
khak) is surrounded by water, water is surrounded by air, air is 


of Adam was created from the dust coming from different parts of the 
earth? Since the earth is also the place where Adam appeared, it has 


surrounded by the heavenly sphere (falak), and the heavenly the capacity to generate human form as well as the form of any other 
sphere is surrounded by another sphere, and so on. It is the object or being. There is an essential identity between the human body 
custom of kings and treasurers to keep the most precious gem of and earth: 

their treasury in a chest put insid hest, and that chest in DIR: à 

thes chid, Wid ‘aby Wi i, taal te OO poor a ae aed E ance a mage ae 
splendour and perfection of this gem. Earth is this precious gem. e er oihar a Adam or Eve, or one member of Eve or 
Though it is the grossest (kathiftar) [among the four elements], it Sie tack nea The perfection and power of the world of earth 

is the most subtle with respect to [its capacity to produce] the at it is able [to produce] the body of any existing 
external manifestation [of forms] (zuhūr) and its receptive Sa =a 

aptitude (qabiliyyat) ... God [created] earth with the purpose to Or the relationship of Light/Darkness, interpreted as Knowledge/Science, see 
[produce] the form of [His] vicegerent (khalifa), Adam: ‘God Chapter 2, 


: 4 
created Adam in His form.’ By their essence (dhat) and their Inventory I, no. 13. 
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animal. If you say that all [that exists) i 
r sts] is one | 
grain of pomegranate, or any gem f Sent of tte 
true (36a-b). Y Eem fom among geme, aot 
at is 


Since earth represents the science of th 
the direction of spiritual orientation d 
Ka'ba, made of clay: 


ieee it is only Naty 
8 the prayer is ‘te ral that 
8 the 


You turn your face in the direction of th 
P < . Š e ho 
gil), not in the direction of fire, water or an i 
that has the aptitude to receive the science of the ait tS earth 
words’ of the divine Word. Therefore, the face a tological) 
edi 


the direction of earth, not in the directi 
(211b-212a). iiti 


clay (khang. A 


water, or ajr 


The heavenly effusions that we discussed earlier 

reach 

Adam made of earth through the spheres of fire, air ves = body of 
is the focal point of the universe, the ‘point of earth’. CT. Adam 


Adam is created from earth, as well as from air, 
The earth [which enters in] his [constitution] is 
in the middle of water, and water in the middle of air, and air į 
the middle of fire, and fire in the middle of the heavenly hew: 
and the heavenly sphere in the middle of air, and the air in re 
middle of stars and planets. All countless things [contained at all 
levels of the universe] face towards the world of earth, the 
[centre] of their ritual circumambulation. They send their 
effusions (fayd) to the centre of earth and seek the similarity 
with the world of Adam and of earth. [Adam] is the reason for 
their movement. In this sense all [things existing in the universe] 
are the parts of Adam's body [made] of earth, bound to his body, 
reaching his body by their effusions, performing the ritual 
circumambulation around the centre of his earth, All [things] are 
created in his form (shakl) (351a). 


water and fire. 
a point (nuqta) 


Earth communicates to other elements the capacity to express the 
divine words: 


God gave to earth the aptitude to receive the form (shakl wa 
sūra), which He made the locus of manifestation (mazhar) of the 
distinctive signs (alām) of the divine Word (kalimať ullāh). In 
accordance with the model of earth (bi-tabiyyat-i khak), He 
brought the bodies of air, fire and water in likeness (dar mithal) 
to the distinctive signs of the divine Word (193a). 
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ordance with the model of earth 


yo ing Bush: ‘The fire that 
fire WaS ses from the Burning Bush: - 
a peak pa " accordance with the [division] of earth 
hati whad been divi s able to] speak (213a). 


< is how it [wa : Go 
= 2 doubt the central element in the Jawidan- 
witho 


ther elements also have a specific role in the text. As 
» alchemy; ° uoted above, though essentially made of earth, 

e poem ains all the four elements. Just as earth, each 
of Adam 


the Ar its particular role and symbolic meaning. 


already met the element water in Chapter 1, where it 
rea 
e have ‘he undiffe 


rentiated condition of the Word and its 
symbolised tial. Water is the element which was at the origin of 
; ten 
re specifically, 


tured in acc 


ge through the identification with sperm, 
the creation: MOPS APSE life. The sperm is further likened to the 
water i$ x s A which the creation is written: ‘It is said in the 
ontologia ret created a pearl (jawhar), and when He looked at it 
His Glory (izza), it became water. From [this water] 
were created the heavens and earths. Water is the origin (mabda ) of 


the creation The clot of blood [of the embryo] is produced by sperm, 
A i 


which is water” (101a).”° 

{Just as] the substance (mdadda) [by the means of which] the 
visible lines [of writing are produced] is dark water (ab-i tira) 
[ie, ink], the substance [by the means of which] He engraves 
(naqsh) [His ontological writing] is water, which becomes sperm: 
‘and of water fashioned every living thing’ [Q. 21:30]. This is the 
same water upon which [is established] the Throne. It is by the 
knowledge (shinakhtan) [of the Throne] that life manifests itself 
in any [being] because, among all creatures, [only] he [i.e., the 
Throne, symbol of Adam], as the locus of manifestation of God 
(mazhar-i khuda), possesses the complete science (ilm) and the 
complete [set] of ‘words’ (alfaz wa kalimat) (201b). 
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wi Alagat, clot of blood. Cf. Q. 22:5, 23:14, 40:67, 75:38. 
” ee symbol of undifferentiated condition is the smoke (dukhan), which is, 
) the sperm, associated with ink and writing. The smoke is described in the 


Jawidan-na i 
Ch An-nåma as the substance from which were produced the seven heavens. Ct 
apter 1, fragment fol. 74a, 
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Water is the support of the divine Throne. 
of the divine Balance. The Throne, 
Adam and the element earth: 


Which in turn ; 
as we have already oe the SUPpor 
ymi 


If someone asks ... why God created 

Friday, outside the six days [of the ne and Water on 
[the Throne] is the support (magarr) of the Balane answer is that 
Essence (istiwà -yi dhdt-i hadrat-i ahadiyya), an} tt 
support of the Throne. It is this water that is part of kdes Stie 
(badan) (94b). dam's body 


Previously, we have already noted the close associa 
Throne/Adam: they are not part of the ‘heavens and 
is between’, but located within a special measure of time, re 

by Friday. This exceptional position of water and earth is eee 
fact that all material forms of the universe are produced by eas > 
elements without the participation of air and fire, which are not able x 
maintain a given form and have no relation to the category of form at 
all: ‘[The Prophet Muhammad said:] “I was a prophet when Adam was 
between water and clay”:”” ... air and fire are not mentioned, because 
they have no aptitude to receive form’ (183b-184a). 


tion of water ú 
earth and alj that 


The ritual ablution (wudiz) is done with water or earth. One of 
the meanings [of this regulation] is that in the form (siirat wa 
naqsh wa paykar) taken by Adam’s body (wujiid), the parts of 
earth and water are predominant, not those of fire and air. And it 
is this form that is the copy of the science of the 32 [ontological 
‘words’ of the divine Word] (171b-172a). 

Earth is the most excellent part (juzw-i azam). It is followed by 
water, because it is with water that earth can be kneaded: ‘I 
kneaded the clay of Adam with my two hands [during] 40 
days’, ‘and His Throne was upon the waters’ [Q. 11:7], not ‘upon 
the fire’ (ala al-nar) or ‘upon the air’ (ala al-rih) (311b-312a). 


Indeed, according to the well-known hadith that we have already 
discussed in Chapter 5, the body of Adam was kneaded with water. 
Water is therefore as essential to the body of Adam as earth, which is 
the element of form and structure. Earth, air and fire, which take part 
in the constitution of the human body, were kneaded with water: 


een” 
27 Inventory I, no. 29. 
28 Inventory I, no. 27. 
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- ile “His Throne was 
were kneaded wath — wee of water that 
air and fire 1:7)’ (129a). It is by the me the aptitude to 
ph waters” [Q 1 inherent to and, with them i eats 

on n a jë science of the divine Word, are convey 

the dto expres 
ive an to 
that water has the property 

air and a o remind ourselves “— e form of Adam. This specific 
ational link between Friday as the day of 


ae dy cited the relevant 
propertY dam and water. We have already CI 


j 88a-b. 

tion OF ter 5, fragment fol. BaD: , 7 

crea e above, an element in the Jawidan-nama. In its positive 
ambi 


Fire is an nts the Light, which is the manifestation e eo 
aspect it rep oa t contains all possible knowledge wi Iti 
word.” This ligh and is the source of prophetic revelation: tis 
Essence and attributes, of theophany that shines in all loci of 

‘que light (når) ot comes in the appearance nadia. oE 
manifestation 0” nd saints (awliya ), in order to bring tidings of the 
xe uitrit: of the Resurrection, origin and return 
i khuda wa qiyama te 

of smoke represen 

Though te apaia is also associated with the ‘science’ and its 
pa element, earth. This fire enters, together with other three 
rie into the constitution of the human body. It also reveals the 
face of Adam, which is the sum of the science of the Word: Those who 
worship fire (atash and nar) and sun ... it is in their [light] that the 
children of Adam can contemplate the face of Adam and read the 
writing of [the human] face’ (244a). 

The topic of similarity between fire and human body as sum of the 
science of the original Word is also developed with reference to the 
symbolism of the Tree, which brings together several Qur anic images: 
the Lote-tree of the Boundary which we have already discussed in 
several places above, the Burning Bush of Moses, and the parable of 
the good word likened to the good tree. ‘Moses heard the speech 
(khitab) of God [coming] from fire and tree, and the good word is a 


(dhat wa sifat- 


oe 
"ie Chapter 1. 
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tree.” The Lote-tree of the Bounda 
during the night of his heaven : 


ly ascension ; amm, 
fire [of the Burning Bush] is the fire of rr indicates dam Feacheg 
Adam) (72a). ms body (àtash.; and the 
But fire has also a negative as; ` “uid. 
pect, wh s 
of earth. This aspect is much more ich makes it the ey, 


nama, and we have already had s è 

Fire is the most subtle i the koe a na on it 
maintain any given form. Thus, if earth, the a 3 less : 
element of the ‘science’ expressed through form fire i ement, ig the 
ignorance, associated with the rebellious attitude of a cement of 


Satan can take human form (strat-i i 
is subordinated to earth, whic 
[ontological] ‘words’, and [ 


12). This Means; “I 


(zulma), 
Possess the aptitude to receive form a), and I do not 


(shakl wa pa F 
does.’ But it is precisely this aptitude PPA hee ` 
of perfection ('ayn-i kamal) (149b), iai 

Water, air and fire do not have the a 
science of the 32 [ontological] ‘words’. Satan said that this person 
[ie., Adam] was created of earth and not of fire. But he fie 
Satan] was not created as locus of manifestation of the 32 
[ontological] ‘words’. Necessarily, whosoever is not the locus of 
manifestation of the original nature of the science (mazhar-i 
khilgat-i ilm) of the 32 [ontological ‘words’ belongs to the world 
of Satan and to his original nature. Among the four natural 
elements, there is none more remote [from the aptitude to 
express the science of the Word] than fire (390b) 


Ptitude to become the 


As stated in this passage, not only fire is the element of ignorance, but 
also ignorance leads to the fire that is the original element of Satan, 
that is, to Hellfire. Fire has the property to delete the lines of the divine 


writing on the human face. We will see further development of these 
ideas in Part Three. 


—_—_ —— 
% Allusion to Q. 14:24: 'A good word is as a good tree - its roots are firm, and its 
branches are in heaven,’ 
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; awidan-nama 
air, is generally aren en a 
srih elem? ni. which oy s existence. We have already 
he BreA gs, thus bringing ie in fol. 21b. Let us return to this 


“jets and min Chapter 2 ap points important for the topic 


him Q i T, 

My sp ri in im’ e 15:29): in the same manos ’ 

ai ch A exterior and the interior of all 
ea 


i preathed : the interior of al 
An omologi names bution of names (bi-hasb-i ismtyy 
e 


i ivine truth] inside 
te afue an pe] al Ding are ei 
al things ation (magahir) (21b). 
stil f the same conception is given in the following 
455886 where will be My breath, which will remain 
.. breath (nafkha) rld, so that the 32 [ontological] 
eternally (fā abad) in ne secret of [the verse]: ‘God’s 


7 wn, 
‘words pony originated mankind [Q. 30:30] revealed. | 


original upon i of manifestation (mazhar) that emerges among 


am in any locu: R f the existing [objects and beings] 
; festation of the existing 1 

= e) "trheyl and all the rest, they are My breaths in the 

ma y 


loci of manifestation (390a). 


These passages link air/breath to the revelation of the 28/32 ‘words’ of 
the divine Word through the created things, each of which isa — 
Breath within a given locus of manifestation. The first citation specifies 
that this Breath carries the ontological names which are, according to 
the Jawidan-nama, principles of the existence of things. The second 
citation alludes to the same idea. From these two passages it can be 
concluded that, in the alchemy of the Jawidan-nama, air/breath is the 
medium through which the ontological names, composed of some 
number from the total set of 28/32 original ‘words’ or phonemes, 
attain the sensible forms which are their loci of manifestation. The 
form of any particular object or being is therefore a visible expression 
of the original letters which compose its name. These letters, and the 
metaphysical truths represented by the corresponding phonemes or 
words’, can be known through the physical shape of an object. Any 
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given object or being is therefore the ‘science’ of the ontologi 
which was blown into it and brought it into existence}! Bical Name 


It should be stressed again, however, that the Ontological 
any particular object or being contained within the universe name of 
only a limited, incomplete group of original phonemes fens iada 
number of 28/32. This total number cannot be achieved bya ii total 
form, but only by a global entity such as a heavenly sphere, Th = 
and unique physical form containing the full ontological alphaber 
Supreme Name of God, is the form of the human body: ‘si lire z 
human being (insan), who is the locus of manifestation of all the aa 
[ontological] ‘words’, [any other object or being] is the locus : 
manifestation of some [of these ‘words’] ... ’ (384a). i 

The human body - and more specifically, its archetype, the bodies of 
the primordial couple Adam/Eve - are the source of the names which 
reach particular objects and beings. Starting from the body of Adam/ 
Eve, the particles of the divine Word reach everything in the universe, 
thus realising divine omnipresence. This means that every possible 
metaphysical truth revealed through the form of any particular object 
in the universe is also ~ and originally - revealed through the human 
form. The human body contains a universal science which provides 
access to the knowledge of any particular form: 


Divine omnipresence (ihata-yi khudā bar hama ashya) is 
realised by the means of his [Adam's] Presence in all things. 
When the 32 [ontological] ‘words’ reached the things, with the 
[ontological] names attributed to them (bard-yi ismiyyat), 
everything became the locus of manifestation (mazhar) [of the 
corresponding ontological name]. Adam comprehends the full 
[set] of [ontological] names in their entirety (jami-yi jami-yi 
asm’), and the complete science of the [Supreme?] name (‘ilm-i 
tamm-i ism) ... [Other] objects [and beings}, such as animals, 
plants, and others, possess [only] a part of the original nature 
(khilqa) of Adam. This is why it is possible to reach the 


* This link between the element air, identified with the divine Breath, and the 
manifestation of the ontological ‘words’ or names is similar to Ibn al- Arabi's 
conception of ‘the Breath of the All-Merciful’ (nafas al-rahman), On the latter, see 
Ebstein, Mysticism and Philosophy, pp. 53-54, and references there. Fadl Allah was most 
probably familiar with Ibn al-'Arabt’s works. The expression nafas al-rahman occurs 


in the Jawidan-nama, but without explicit reference to Ibn al-'Arabi. See note 33 
below, 
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. objects and beings] by the original 
._nermost sec (sr) I line a balance of his ipit ae 
n of Ad A i khilgat-i ñ). Since Adam is the [complete] 
(khatț-i istiwā nd [the ontological writing] of all [objects and 
divine e] contained (darj) in him, [the line of balance of 
ngs] is [ ssible] the reading of the lines [of the ontological 
Adam n i form of all objects and beings]: ‘No 
writing 1" there crawling on the earth, no bird flying with its 
ome are nations like unto yourselves. We have neglected 
ming in the Book’ [Q. 6:38] (351b). 
. gs us to the second aspect of the relationships between the 
This aft macrocosm that we mentioned at the beginning of this 
micro- a at is, to the relationships between the human bodily form as 
chapter, ication of the complete Word and the forms of particular 
the ae beings, each of which is the locus of manifestation only of 
a ‘reir or phonemes of the original Word. The attribution of 
wae names to objects, which we discussed earlier, is one of the 
ant concepts of this kind of relationships. 

At this point, it is interesting to note an example of symbolic and 
semantic association based on the references to scriptural materials 
that the Jawidan-nama suggests between the concept of breath and the 
human body. This association is constructed on the notion of Mercy 
related to the Arabic root rhm.” The link between the 28/32 original 
‘words’ and the divine attribute of Mercy has already been mentioned 
in Chapter 1. The fragments cited there suggest that Mercy or the 
Merciful is the source of all the names, and the emanation of the names 
from this source is identified with the heavenly effusion which was 
discussed earlier in relation to astrology. Other fragments mention the 
hadith related to the ‘breath of the Merciful’ (nafas al-rahman) in 
connection with the emanation of the original words.™ This suggests 
that the names blown into things and bringing them into existence are 
the ‘breath of the Merciful’; this suggestion is further supported by the 


eee 
* The connection between wind/air and divine Mercy is Qur'ânic. Cf. A. H. 

Pi; ‘Air and Wind’, Encyclopaedia of the Qur an, vol. 1, pp. 51-55. 

, It is possible that the expression nafas al-rahman is a trace of Ibn al- Arabi's 

ueri which is, however, not acknowledged in the Jåwidān-nāma. The text refers 

aoe ws the relevant hadith materials, such as ld tasubba al-riha fa-annahd min nafasi 

rahmani (fol. 301b). See the Conclusion for a more detailed discussion of this issue. 


th fe A, the so n 
e form of the All-Merciful mae And ‘The Pe: 
rahman 32 kali Words 


n on of the 
att : ty) a iat 
ained all things, They ar l a names (y 
attributes ( 


meek lara e the pre- 
t en per AA > mee Pa 
— Phabet, which constitutes the bode ew. 
attribution to the parti j Uy form et 
described as the ‘breath f the orale Pathan, rT fo 
; of the Merciful’ ieee 
a i iful’ e F 
e Merciful and blowing existence into pa Sis ja ia “ 
The manifestation (tajalli) of eve 


Created object op ni 
32 ontological ‘words’] is j 


things [Q. 7:156), ‘We have not sent 
beings [Q. 21:107] (478b). 


This analogy based on the co i 
In Arabic, the words a Onto ea z e an 
gaase nm) and ‘womb, matrix’ (rahim) are 
i aa e same root rhm. A well-known hadith 
pi — I am God and I am the All-Merciful (rahman). 1 
eated the womb and I gave it a name derived from My own name,” 
We have seen in Chapter 4 that the womb is further identified with 
Eve, who is also referred to in the Jawidadn-nama by the Qur'anic 
expression ‘Mother of the Book’ (umm al-kitab). This is not a metaphor: 
for our author, Eve is literally the Mother of the Book, first because 
her own body and face bears the fundamental lines of the divine 
ontological writing, and secondly because it is she who gives birth to 
humans, and any human is the original and universal Book of God, 
containing the complete set of letters of the divine ontological writing. 
The human form, and more specifically, the female body and facial 
features, are thus simultaneously the source of divine Mercy and the 
matrix wherein the names are generated and shaped: these two aspects 
refer in fact to the same reality. Several fragments suggest the 
connection between Mercy, womb and attribution of the names.” 


ss Inventory I, no. 12. 
*° Cf., for example, fol. 312b-313a. 


ntial c 
the esse > and the forms, 


we have 


ich” f the : mi fect 
Proportions o with its aie mere te dore ont thing 
dam, extended to all things» mci 
logical] ‘words’, by means of the 

(az ra-yi ismiyyat) (328a-b). 
i ures, at this level, that it 
icular object is the adequate locus of ee, 
r This brings uS again to the Jawidan-n i 
its ontolog? Me ae writing, which we have discussed in sever : 
i “Die to the correspondence introduced by the line o 

pè ect expresses its ontologic 


places previous) ” f obj 
eee as ee WAE th associated with it, 
presses the words of the 


e 
of the face of A 
phe line ° with the 32 [onto 
ical] names 
the Balance ens 


icating the fragment of metaphysical tru 


in the sam 

language which 
O seeker of the innermost secret of the truth of the divine science 
(sirr-i hagigat-t ‘ilm-i ilahi), [know] that the 32 divine words’ 
and 28 divine ‘words’ reach all things by means of attribution of 
the [ontological] names (az ri-yi ismiyyat), and [therefore] all 
things are their science (ilm) and their loci of manifestation 
(mazhar) ... because any work of creation contains an indica- 
tion to its creator, and to the Word of the Creator (har maşnůù 
dalalat kard bi-jahat bar sani’ wa bar kalima-yi sani) (297a). 


= aR en of the Jawidan-ndma's ‘linguistics’ of the 
on — ated to the definition of the form of any particular 
principle of rie rae ‘wn locus of manifestation of its name, is the 
ct aes ifs the name and the named. We have already 

ion when discussing the properties of the divine 


language (Ch 
apt ES 
(Chapter 2). Pter 1), and the differentiation and emergence of form 
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Applied to the forms of particular obj i 

and of the named means that the pei oer identity of 
manifestation of its ontological name, In other of any Object jg 
the name and the named postulates a link fiber rds, the identity 
ontological name, a relationship which is ya Object and i 
correspondence; form cannot exist without its n ET Mai simp] 
natural consequence of the Jawidan-nama’s ‘lin ee n Only 
the creation, where the sensible ob aie f 


invisi jects are onl 
invisible truths actualised through the iila f 
o 


letters.** But many passages of the Jawidan-nama 

again that no object can exist without its name. This iym ra and 
to prevent any confusion between the aia without doubt, 
names attributed to the objects in human languages oiia and the 
name refers to the universal language of the creation i Ontological 
the differentiation of the original Word into 28/32. fae fom 
phonemes, each of which is an immediate emanation of stoned 
the divine Essence. Unlike the names of the tite bie : 
languages, which are purely conventional and have no iid ha 
with the named object, the ontological name is inherent to the ie 
and Constitutes its innermost reality.” It is the primordial Word 
brings the universe and every single object and being contained a 
into existence. The Word and 28/32 original ‘words’ resulting from it 
are the only principle of existence, the only entities that exist as such 
The existence of any other thing is dependent on these original ‘words 
and their combinations, which reach things through the attribution of 
their individual names. Nothing can come into existence without 
ontological names; no object can be maintained in existence if its 
ontological name was withdrawn from it. This close connection 
between the name and existence further clarifies the already 
mentioned rapprochement between, on the one hand, the breath, 
which blows life and existence into created objects and beings, and on 
the other hand, the attribution of the names. The following passage 
illustrates the existential dimension of the ontological name: 


ee 
% Cf. Chapters 1 and 2. 
* The relationship between the universal ontological language and human 
languages is examined in Part Two. 


The 


be expressed by any conventional name, 
specific to any pa 


The Universe 


arate the [ontological] ‘word’ from Bpa 

wan tf manifestation of the divine words, t% 
: Ti ‘cd either in actuality (bi-i-fi), or in 
sible, _-wahm wa na emon tas 
i ii d is the pre-existent (qadim) 
nal saw: The a ee ine Essence (qa im bi-dhat-i 
m God, roe i id: ‘He encompasses 
. present in everything. God ert 2. thee diii 
hi). 1t 3 pr |. If, by supposition (bi-l-fard), . divine 
ila ing [Q 41:54]. 1i all existing creatures paii 
‘ ich is founded (qa im) on [this 
i [the aa rerea in the things (ashyå -rå 
word], there e "i [for example], the [ontologion] moe 
wujad nam 4 fon [the stone], there would remain nothing o 
ere separate’ eans of which it could be referred to 
i [nothing] a aa d ki itlag-i shay’ bar-ū 
nothing [really] exists except the Word 


ontological name cons 


rticular object or substance: 


what is this thing that flows in a stream, the 

cto “i water’. The questioner says then: ‘I do not ask 
what is the name of this thing that flows in the stream, so do not 
say to me it is water.’ And if he is told that it is a transparent, 
glittering, life-giving substance (jawhar), fresh and clear, [the 
questioner] will say: ‘These are its qualities (sifa), but what is this 
thing that is the support of these qualities? [His interlocutor] 
cannot give an answer. Such is the situation of the people who 
discuss the matters of wisdom without having reached the 
wisdom of the prophets (hikmat-i anbiyd ), peace be upon them. 
They say: ‘This is quiddity (mahiyya), and the quiddity of things 
cannot be known. ... [The true] answer is that the name is 
identical to the named (ism ayn-i musammast). The answer 
‘water’ is correct, and it is true that it is transparent, fresh, cool 
and life-giving. But ... when water meets a stone, they produce a 
‘word’ (kalima) from the [number] of the 32 [ontological] 
words’. [By the means of these ‘words’], they [i.e., water and 
stone] tell themselves what they are, and what is their essence 
(dhat) ++» All birds in the air and leaves on the trees, and 
st ge [else], when they collide with each other, produce the 
es ice of the 32 divine ‘words’ (awaz-i 32 kalima-yi ilahi), and 
°y say: ‘lam this ‘word’. If this ‘word’ were extracted [from the 


titutes the quiddity of all things. It cannot 
and manifests itself as a sound 
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thing] and annihilated, there would remain no ex; 

[in the thing] ... [This ‘word’ proper to any wane (wujaa) 
divine attribute (sifat-i ilahi) manifested (tajalli) | ar thing} iş 4 
How could it be extracted from it? This is aboohitei ay ing], 
It is impossible that they [the divine ‘words’] were 'MPossible, 
the things and there still remained something from be cted from 
... To [be able to] discern these ‘words’ in eve sehia a 
makes the true monotheist (muwahhid) (443b-444a) 8 is what 


The identity between the name and the form of the named op; 
: Object į 

made possible by the fact that the same standard of differe ar s 
realised in the human bodily form is applied to the rest of een 
‘The division of all things and bodies (ashya’ wa ajram) is ane 
by the original nature (khilqa) of the face of Adam. In virtue of 
[principle] of unity (tawhid), the division of time and of the besa 
(taqsim-i zaman wa saat) is [made] in accordance with the division of 
[the body] of Adam’ (84a). From the ninth heavenly sphere 
encompassing the whole universe down to the tiniest atom, everything 
is structured in accordance with the same 28/32 basic elements of 
form, or ‘letters’, originally synthesised in the human form: ‘All things 
are divided in accordance with [the numbers] 28 and 32, so that they 
all became the science of the ‘words’ of the divine [Word] (ilm-i 
kalima-yi ilahi)’ (417b). The following passage is interesting from the 
point of view of terminology: 

The seven heavens and seven planets that rotate in 360 degrees, 

and the 28 mansions of the moon possess the same form and 

composition (in shakl wa in ṣūra wa in wad) as Adam. Various 

things that are educated (marbūb) by them are [divided] by the 

same line of balance as (the heavens], and obtain thus a similar 

form and shape. All [that is contained] within the heavenly 

spheres is also [contained] in Adam, who is His true Well- 

preserved Tablet (lawh-i mahfiiz-i haqiqi) (53a). 


All diversity of particular forms is produced by the combinations of 
these 28/32 basic forms, or primary letters, which are the same 
throughout the entire universe. This makes any existing form 
potentially ‘readable’ by whoever has the knowledge of the primary 
letters. While the symbol of the Throne describes the human form 
essentially as the source of the Balance, the symbol of the Well- 
preserved Tablet mentioned in the two passages cited above is 
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symbol in the Jawidan-nama referring to the 
represented by Adam, as the template or 
ining the complete set of the original letters, 
matrix» wA that the form of wy particular object or being is a 
also ens" f the ontological writing: 
fragme” ntemplation] of this Well-preserved Tablet and 
from [the p alance, pass to [the contemplation of the line of 
divine line ot T es of [all] things, [like] plants, animals, cereals, as 
Seek the divine writing in all things, because they are 
‘ned in the Well-preserved Tablet of Adam, who is the 
all contain nifestation of the 32 [ontological] ‘words’ [of the divine 
lcs We have neglected nothing in the Book’ [Q. 6:38] (407b). 
fe) . 


Well-preserved Tablet, other Qur’anic symbols such as 
xplicit Imam’ in which all things are counted (Q 36:12), the Book 
exp! which nothing is omitted’ (Q. 6:38), or the ‘Mother of the Book 
= to express similar meanings: 

isting [objects and beings] (mawjidat) were created in 
aedes the form (sūra) of Adam: ‘Everything We have 
numbered in a clear Imam’ [Q. 36:12). [The clear Imam’) is 
the Well-preserved Tablet (lawh-i mahfiz), and Adam. All 
things are created in accordance with his form, and can be 
read by the means of the line of balance (khatt-i istiwd) of the 
face of Adam. ‘Whithersoever you turn, there is the Face of 
God’ (Q. 2:115]: Adam is the Face of God, and all things are 
the Face of God because they [all] face towards Adam, and 
they are [all] created in accordance with his original nature 
(khilga) ( 128a-b). 


The human form is the intermediary between the science of the divine 
Word and all general and particular forms contained within the 
universe. The latter are shaped in accordance with the standard 
introduced by the human form with its line of Balance: ‘All [entities] of 
the superior (‘ulwi) and inferior (sifli) [worlds] are educated 
(murabba) by the body (wujiid) of Adam’ (4b); “The human form 
(hay a) is a body (jism), it is corporeal (jismani). In its dimension of 
‘science’ (az rii-yi ilmiyyat), it points to the [32 ontological ‘words’, 


hog Arberry translates ‘in a clear register’. | have retained the original [mam 
without translation because, in the context of the Jawidan-ndma, this verse could be 
linked to the Shiʻi concept of Imam. 
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while in its corporeal dimension (az rii-yi jism iyyat) 
made] in accordance with [this form)’ (377b). » all things li 
What has been said concerning the 


body as the divine Throne and as the Well-preserved Tab © human 
summarised as follows. The human body contains the ne: can be 
of basic elements, which compose the shape of any Ponsa set 
or being in the created world. The human body is the nat Djen 
source starting from which the ontological names 
and the universal standard in accordance with which the co 
these names is written into their forms. There is n of 
essential kinship or congruence between the human body a an 
form or body of any existing object or being. This idea is = the 
in the Jäwidān-nāma by the statement that any thing is actually g 
potentially part of the human body, represented by the body 
Adam: “Adam is a single body (badan). Any writing, object or bein 
(maktibat wa makhliigat) that you are able to imagine (taşawwur) 
is a part of the members (adā’ wa jawarih) of his body .... all things 
are the single body of Adam; they are [all] identical to him’ (237a), 


The Word (kalima) of the divine Presence (hadrat-i ilahi) 
reaches every atom of the universe. Everything is a locus of 
manifestation (mazhar) of the 32 [ontological] ‘words’. However, 
it is the human being (insān) who is the real locus of 
manifestation [of the complete divine Word]. Also, the science 
(ilm) [of the Word], represented by the visible lines of the shape 
and form (shakl wa stra) [of the bodies], refers to the human 
shape (hay at-i bashariyya), from which [this science] reaches all 

worlds and atoms. Indeed, the matter of all bodies is the same, 

and from this point of view all things are, in their innermost 

reality (bi-hagiga), one and the same body (jism); and [all the 

ontological ‘words’) are one and the same spirit (rūh). One 

human soul (nafs-i insān) replaces therefore all things. [There is 
only} one Word (kalima), and the human being is its locus of 
manifestation (190b-191a), 


This idea is further developed in the following fragment. The parts of 
the universe are articulated together as the members of the human 
body and bound to the cosmic body of Adam by effusions: 


e 
representation oft 


reach the 


© CF. the fragment fol, 351a above, 
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hile Adam is the 

vid ons ars ri ha four natural 

ings E the eo He [is made] of t e 

Al thin y of all pai), and the speech (nutą) ea yea 

single ts (chahar e ts itself from his [Adam's ae 

deme ments man! es og honed (muttasil) by heir = 

and het his body: a andl) vemaine concealed 

to of God ( paten whe te 

i ct al 

‘ i t ; . . 

ee e my ane pid and polytheism (shirk) 

: th (haq 
ivine Tru 


[divine] b). , 
is removed (60 —-- and the bodies of all other 
etwe 


The congruence : is also a co-substantiality, since the human body 


incipal element of 
is made of earth, the principal e 
Ta has the power to produce y 
its surface. The human body is equivalent to the 
— a = earth and, therefore, potentially contains any 
form produced on the earth: 


rtheless parts of his body 
Things exterior to Adam are rope teats 
(wujūd). Earth is a SPEEA we of Adam. Outside the 
— a mek in the direction of Adam. [Every animal 
meer ee ihe same aptitude [as earth}, and every 
gaal PA lm) from among the 32 [‘sciences 
[particular] thing is a science (ilm l 1 eee: 
Serep tothe32 os ] S mi sa econ 

i remains from the ly 

Bint ae and the four elements (chahar e ox 
the aptitude (qabiliyya) to constitute the body of asi * e (m . 
an ant (mar), a lion (shir), or any other animal. The ii 
powers (quwwa) and qualities (sifa) are also visible in a em 
being (insan). But, since [the human being] became the locus 
manifestation (mazhar) or the complete speech and all names 
(tamami-yi nutq wa asma ), and received the form of God (siirat- 
i khudāï), [the human being] was ennobled and became 
vicegerent (khalifa) (25b). 


other existing 


There is also another aspect of the congruence between the form of the 
human body and the forms of the particular objects. We have seen 
that, in the Jawidan-nama, the human body is essentially the locus of 
manifestation of the Word. In addition, human beings are endowed 
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with speech, which means that the 
Word and are able to express it side fron the know! e 
described as the ‘Speaking Word’, while th eral fragments, Ned f the 
Word’. Since every existing object and being pa mea is the Sk : 
and, as such, a locus of manifestation of a fra rt ofthe human bh ; 
more exactly, of its own ontological name - oe of the Word i 
shares, to a certain extent and at least potentially, ia _ and being 
which characterises the human body. Another fo culty of 
same idea is the statement that, since the human fo ne this 
manifestation of the complete alphabet of the mi: eo hice of 
Supreme Name of God, synthesises all possible ontolo ae 
particular object or being, as a locus of jaile a T 
names issued from the Well-preserved Tablet of the fon a 
the manifestation of a fragment of the human hon i orm 
perspective, every existing thing is a fragment of the hi as 
everything is therefore potentially endowed with s BE p 
potentiality becomes actualised when these er rë a 
together to re-compose a complete human body, T oe 
selection of i eta 
passages is rather long, but I found them all expressi 
different approaches to the issue under discussion here: = 


oe a endowed with speech (ndtiq) and will [possess this 
q marii in : s future, because all objects are the remains of the 
ar 3 oO a s [body]. God gave us speech, as He gave 
a pera [Q. 41:21]: [this verse] refers to [the fact] that 
ee p ae speaking [by virtue of] his [Adam’s] unity (bi- 
n iyya i ü) and [within his] single body ... Look at the 
sored ve i) of Adam, and at the structure (nazm) of the 
Mee an eae observe [is an expression of the] unity 
mau : is the locus of manifestation of the speech 
er rll Therefore, the speech of Adam is potentially 
bi 5 i everything, and each thing is brought into 
pa sain e e of Adam. ‘God gave us speech, as He 
Sas A g speech’, because the speech is the distinctive 
AAi _ (nutq makhşūş bi-Adam ast) (25b). 
Seen s m [an ontological] name, which is that ‘word’ 
pee cg Be potentiality (bi-I-quwwa). [This name] 
reality (hagign) of ernally in accordance with the innermost 
rigid: * qa) of [any individual] thing ... Read [these names] 
isible Well-preserved Tablet (lawh-i mahfaz-i zahir) [of 
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ay form]. There is the science (ilm) of everything 
¢ human” “thle world (zahir) (243a). 
manifested in aoe body of Adam. Starting from the line 
mn cat jstiwa ) of Adam discover the line of balance 
of balance ( nd read the divine Word (kalima-yi khuda 1), of 
mplete] locus of manifestation 


of everythings y [the most c 

which A py the means of attribution of [the ontological] names 
(mazhar); nia the 32 ‘words’ reached everything, and 
(az ™ ted themselves (tajallī) in everything. Everything, in 
manifeste d in actuality (bi-l-fil wa bi-l-quwwa), is the locus 
[the most complete form of 
TER This is w ‘I am setting in the earth 
wich ii 2:30). A viceroy is a locum tenens (qå im-maqam), 
avioero) ‘in the form of the All-Merciful’ ... Everything is in 
ality he (hama ashya’ bi-haqigat ist). It is in this sense that he 
i is the mirror of God and of everything (ayina wa mir at-i 
4). He [Adam] is the Lote-tree of the 
idrat al-muntaha) and the ‘inhabited house’ (bayt al- 

he heavenly counterpart of the Ka'ba] (274b). 
In the following passage, the idea that everything is potentially 
endowed with speech as a part of Adam's body is linked to 
astrological and alchemical motifs. Since the body of Adam is equal to 
the whole surface of the earth, not only all objects and beings existing 
rth, but also effusions from the heavenly 


on the surface of the ea 
stars and planets focused on the earth are collected and 
e body of Adam through this surface and through 


these ‘words’], 
hy [God] said: 


mamur), [ie t 


spheres, 
integrated into th 
the four elements: 


Every effusion (fayd) coming from the heavens and heavenly 


bodies (asmān wa ajrām-i samawat) is dispersed (nuthār) on the 
earth and becomes an element (unsur) of Adam's [body]. Night 
and day, they [the heavens and heavenly bodies] turn around the 
elements of [the] Adam’s [body] in a ritual of circumambulation 
(tawaf) and perform the gestures of the ritual prayer (dar sujūd 
wa dar rukù' and). They are parts of his body (badan), and he is 
[what they represent as a] whole in reality: “God created Adam in 


the form of All-Merciful’’ (25b). 


es speech is contained in everything, whether it is actually audible or 
ot. This speech is the expression of the ontological name of every 


a 


w 
Inventory I, no. 1. 
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particular thing, the 
i » same name whi 
According to the Jawidan-nama an ae Ought it | 

» this is the mean; 0 


verse saying that everythi > 
rything praises God in iment of the ee 
Own i 


the + . i 
ae a ee a = else, [This speech) en me 
} ambiguous (mutashābih) = = 
i (184a). [35 are the Quran 
3. ical ‘ l 
M i i om prea words’) are rooted in the i 
näis -dhåt-i haqqand); they have a a 
pean O R aand i: sani 
of the Real. They are not created. By the m 


awa S 
waz) produced [by the stone] cannot be outside on aid 3 


divine ‘words’. This is why i 

À : y God said: ‘Do 

Rae ee es He not en 

yet =i Bd 41:54], ‘Nothing is, that does not Srodna ie 
i : ni ee - Prophet said that the tiniest stone praises 
ne aaa Lae ng ae ]. If these two stones are not 

» they remain silent, but this speech 
(nutą) is nevertheless contained in them feaeselh i i 
quwwa) ... (410b-41 la). ion 


Whoever 

no E APEE A knowledge of the laws of correspondence 

Saina tanaan — of things and their invisible ontological 

ipl ye he eam of the Word contained in them. Such 

wien ecg epi e knowledge of the line of Balance of the 

ara s pase e universal ontological writing in the forms of 
Just as ordinary people can read conventional human writing: 


Adam i 
miter ea rr (shakl)... is the divine [ontological] 
ap paleten et (lawh) and the foundation (as!) [of the] 
tact ae e writing. Whosoever goes to Paradise has his 
pasa aup Sarl and is able to read the lines of divine 
ames pe f par y and everything receives [the ability to 
ae » who is the foundation of all [of them]. Since 
of the line of balance (khatt-i istiwa ) all things are the 
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kalam), they are al 


„i kalima wa 

d and SP’ ( e of the divine Word. They = 
E a ien speaking and Bear P8 akes 
scletivine writing Sd hey are all s| 8 all converse 
he ach other Ay state i-zabān- Ms (ishdra). For example. 

face age of spirit do ( y) and signs \P" h is before him, 
ae of inspi s the ae t wn to him. [It is as 

e ‘et o 4 

by Tardinary) Tia) of this w E J. Similarly, whosoever 
the (istilah-i kitabat-i 


i n dreams. Indeed, in 
contained T lant or animal can speak. One 
dai a at 3 in the Jawidan-nama is the 
ity to see and beings speakin g in 
5 bodily form of the dreamer. The physical 
dreams et of manifestation of the ontological name of eas! 
form m hich is the combination of a certain number of origin 
n ords’. The Jawidan-nama states that no entity can 
mes than are contained in its name. Therefore, 

f manifestation of the 


ontemplate any 


perceived i 


phonemes or 


the Jawidan-n 
in dreams is also that of the 
by the fire and by a tree. 
meaning of the human form 
sensible forms of the empiric 
and words in the images of dre 
bodily form includes also the 
power is usually exemplified i 
Joseph: 

The human being (isan) has the science of the 32 [ontological 

words’ of the complete Word written] on his or her face. 


and can ‘read’ 
al world, can also discern the phonemes 


ams. Thus, the knowledge of the human 
power of dream interpretation. This 
n the Jawidan-ndma by the figure of 


41 
; aa " use of the same expression in a similar context in 'Azīz-i Nasafi’'s Kitab- 
Ridgeon, ‘Aziz Nasafi (Richmond, Surrey, 1998), p. 24. According to 


Ridgeon, this expression is a Persian translation of Ibn al-'Arab?'s lisān al-hāl. tA 


As 
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Q . 
sor i a o 
vs Theh onl 
4 uman hei Some j 
me [complete] form (stira), which a being has on hire pards’ 
rm] in dreams and to reach [th rs him orh I or her ae 
n e r 
meting ofal other varous toms Sa ea 
: T sa , 
prisoner who areale hi segs roti 
Spl: his dream to J and [that 
trying on my head bread’ IQ. h: 7 red ah, : 
. 12: at | 
i 


(khudashunds), [such as 12 

. Joseph, i :36]. An ini 

and the past ph, is able to discern) p Mii 

perceiving things eer, [in the condition} ofa tthe future 

‘words’ (384a). of manifestation of the fone loy 
logical} 


The words contained in all thi 
, things will be cl 

time, when ; early audi 

ns the names will be withdrawn Sage at the end of 
anifested directly, without the mediation of the fo 7 things i 


‘And they will say to their skins, “ 
x ns, “Why bo ji 
us?” They shall say, “God gave us s A athe 
im speech, as He gave ; 
ae 41:21]. Therefore, the speech (nutq) nj cad 
À tą) is 
Desk ney e-a Arpe ing on the 
oe on, which means that the divine Word. z 
a anin. < ae, ‘All that is in the heavens pier 
"oe p [Q. 62:1], ‘Nothing is, that does not proclai 5 
sopa Ni ut you do not understand their extolling. [Q. 1744. 
= olling of all things will be understood when the s a 
come forth from everything (463b-464a). s 


cn ~~ and commensurability between the human form and 
other form in the universe is founded on the li 
y pth line of Bal 
originating from the human bod afi es 
1 y and ensuring the h i 
z . g the homogeneity of 
: “ nye = its capacity to express the science of the Word: ‘Alte 
a s and everything [else] has the receptive aptitude 
— o the form (sūra) of Adam ... because they are [all] 
pissi —— to the [division introduced] by the line of balance, in 
ra wit the science of his word and speech (bi-ilmiyyat-i 
lima wa kalam-i it)’ (339a). 


Startin, igi 

Fae orem rp nature (khilga) of Mother (umm) and 

Cipieadel pen ab , the line of balance (khatt-i istiwā) 

[constitu os ee an Tae: hormen terme Or * 
itute] the single body of Adam. This is why [Eve and Adam 


42 This i il i 
This idea will be discussed in more detail in Part Three. 


The Universe 203 
i) and the Throne (arsh) of 


tively] the Footstool (kurs 


are y PET. : ; 
tog (2730) jine of balance - meaning every existing thing ~ ' 
ing that has? an form, which is the source of the Balance: = 
£ othe human structured) in accordance with the line of 
ing s, minerals and fruits 


cong gra) of VE like plants, animal 

a dat wa ma‘adin wa fawakih) (104b- 

Hr in thi inds us that all existing objects 
things reminds us 

eline of ane dam’s body and will be eventually re- 

ave tt face of Adam. See 


ings P i i blet of the 
f beings °? «aJl things are 1 the Ta ‘ 
of | thin it: oS ar ing is a trace (athar) of [the line of 


unt -ne of bal 

hat the lire face of Adam’ (311a). ularly the similarity wn 
t hi lights parti arly e simil 

fragmen line of balance, between the 


e cock and the hoopoe, or the two 
the line of balance. The line of 
th’ of God put in every existing form, as a 
token of its an body and the science of the divine 
word contained in i forelock’ mentioned in the Qur'an by 
which God grasps every creature: 
Starting with the line of balance of Adam and Eve, observe the 
divine power in the form of the line of balance of birds, animals, 
minerals and all {other] creatures (makhlagat) .-- Look, for 
example, at the line of balance of a hoopoe. Its crest is divided 
into two parts. It has two eyes, two ears, two nostrils and a mouth, 
similar to the lines of the human face. Read these seven and eight 
lines. Every line contains four [subsidiary] lines, so that they are 
28 and 32 lines. Look then at the crest (urf) of a cock - ‘And the 
dwellers on the Battlements [al-a'raf] shall call to certain men they 
know by their sign’ [Q. 7:46] - and [look] at all [other] animals, 
and see the path of God (sirat Allah) and the divine original 
nature (khilgat Allah): “There is no creature that crawls, but He 
takes it by the forelock. Surely my Lord is on a straight path’ 
Sige 1:56]. Since Adam is the divine synthesis (majmita-yi ildhi), 
"s is T Well-preserved Tablet (lawh-i mahfiiz) of God. By its 
op nature (khilga), the line of balance of his face manifests 
ines of the 32 and 28 [ontological] ‘words’, because he is the 


t; it is the 
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Pee of oe (mazhar) of the 3 
ine of balance], pass [te ea 
leaf Cage O the observati r [Starti 
and grain: “It is God who splits Pe of the} ithe With 
Q. 6:95], and recognise the divine «. e grain and € of 
[you recognise it] on the fa € science (ilm) of pp uo One” 
wheat th i ee me 
a e same line [of balance] one” late j » as 
pes aii hair on the face of Adam gto Mted by) th 
wW: i 3 

a s and [two pairs] of eyelashes God between} 
; , ; ~297a), 
ie p wari the manifestation of divine Egy; 
n » Which is given to all forms of the creation cay (qist) ang Justic 

most perfect manifestation of Equity and icons lout exception, But 

i 

The pre-existent Essence (dhdt-i gadi a human fö 
of animals i åt-i qadīm) created vari i 
“x ls in order to demonstrate that the sina [species] 
a Various forms [of expression]. However E Essence can 

1 justice (ad) of this [Essence] were distrib E ete 
perks ays of its manifestation], so that tits eno yi = 
aA een them from the point of view of] equity and sm 

ere is no creature that crawls, but He takes it b i aries 
Surely my Lord is on a straight path’ [Q 11:56] A . Pay 

è . x = aes 
in iia equity =n justice] is manifested in lorie a e 
re else. This is wh is] * $ 

stature [Q. 95:4] (390a). ip e amam ionn iii es 


Even if every object or being, be it mineral, plan i 

same symmetry and balance as the human iah i na 
can attain the knowledge of the complete divine writing. The riske 
quotation in the following passage suggests also that the humans who 
did not attain this knowledge remain at the level of animals: 


[Draw] the line [of balance] of any animal. [Just as a human 
being] it has two ears, two nostrils, two eyes, and a mouth. 
[Multiplication of these seven members by the number of four 
elements produces] 28 lines, or 32 lines of the divine [ontological] 
writing [if] the line of balance [is counted]. [You can] read [these 
lines]. But the animal does not recognise the divine writing, 
while a human being (insān) does: ‘They are but as the cattle; 
nay, they are further astray from the way’ [Q. 25:44]. The fact 


de L O Lū 

* Paliq, from the root flg, which combines the idea of splitting with that of 
manifestation, as a germ appearing from a grain, or the sun appearing from behind 
the clouds. 
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science (ilm-i tamm) 


lete 
ss the comP © from animals (283a). 


r distinguishes them 
ith the same degree of 
It appears in minerals, and then 


i But none of 
Jants and animal forms. 
Pr elements of the balance: the 


hese FO ace can be attai 


g 32 ori 
rfect Jete set of 28/ 
a tains the e and most particularly the face, 


pe eg i a are the distinctive signs 


lm 4 
.-a]] ‘words’. Every science {is expre 
> Sao {ie., feature of the human face] ..- 
ara) of all things [existing] in the universe are 
The forms p particular elementary forms of which the 
compost is the sum). [Some of these forms] are {already] 
eee erals, but the division in two eet -= 
i ce] (munasifa), which appears in the origin: 
= ine of balane mas atins its perfection in humans. 
The division in two halves is also visible in all plants. From this 
int of view, every leaf is similar to the human form. Since ye 
aie form is the divine [ontological] writing with its 32 
‘words’, you can find every atom of any existing object or being in 


the human form and face (365a-b). 


This brings us to the Jawidan-nama’s theory of evolution and 
involution of forms that we will address in the rest of this chapter. We 
have already seen that, according to the Jawidan-nama, the forms of all 
existing objects and beings are determined by their ontological names, 
and are fragments of the science of the divine Word. Every name is the 
combination of the original phonemes and carries a fragment of the 
divine truth. The corresponding bodily form reflects the name and is 
composed of the number of original letters proportional to the number 
of phonemes in the name. The bodily form shows therefore the 
pei value of every given form, its place on the scale of 
E ia science of the Word. The more basic elements 
wales a E -e -e "e contained in the given form, the more 
form ia the fore K i iak a a of the science. The most perfect 
ontological alphabet. T uman body which contains the entire 

- To attain the knowledge of the human form 
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means to realise the sy 
created being, the knowl 
According to the Jaw, 
objects can evolve or i 


preme know} 
ed 
edge that leads + 


e of 
: ds t Od aya: 
iddn-nama, the p Mation, ble , 


the acquisition of a ° 
more perfect 

knowledge conversely results in oeei ii 
sounds very much like a theory of Pia 


Jawidan-nama essential] A 
within the food chain: or cri eet the transforma the 
satus ‘ain: one given bodily form anie tion o 

er by becoming food of the latter:#4 transformed ‘em 


ee the entities [lit. ‘members’, ; ted 
wil e original na ilga) ec in acco 
PENA Dk ied n o adith, so na 
eir] fractions. Others, such as i 
[any] plant, are created from e aa A ae 
members of Adam’s [body]. Everything bua Uke the 
pe a of the] four natural elements gree 
i » in accordance with the original nature of Adam k 
line of balance. If [one of such things} becomes the fod > 
many , or if an animal is eaten by another animal, it ies e 
ape (shakl) of the animal [which ate it], and loses the blared 
n < by = external appearance (shakl-i istiwa “yi zahir-i 
k e essence of its own line of balance cannot be 
destroyed (mahw). For example, the leaves mentioned [in the 
verse]: ‘Not a leaf falls, but He knows it. Not a grain in the earth's 
pie s, [not a thing, fresh or withered, but it is in a Book 
anifest, J’ [Q. 6:59], which fall and decay, leaving thus external 
the station of the divine balance and writin : 
kitabat-i Khuda 1), nevertheless keep this writing with them in 
oo (bi-I-quwwa). This is why, wherever they come [into 
pia oe cannot remain behind (takhalluf) the line 
mea Ty, because the locus of manifestation of 
we ‘Si |] according to the line of balance. Secondly, 
eon ce is His Pre-existent attribute (sifat-i qadim) 
Purpose [of contemplating how the things] abandon 


A ? i fads 
bon aii a the po 
migration, form tat y. This 


g (maqām-i istiwa’ wa 


“4 
Some traces of a diffe 
Jawidan-nama, erent theory of transmigration can also be found in the 


but are a tl ; 
in the Conclusion. Pparently more developed in later Hurafi works, as discussed 
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ther form different from 


A nd acquire m that the 
| first form F early demonstrate to = sods oe 

i i ; 
[thet initial] fo! a) of these two [forms] y PASE 
he ity (māhiyy' d the same thing. Exte ly, ma =s 
quid e one and tn te the [ontological] ‘wore pa 
(forms 5 rent forms], WAE es in their foundation, is one ani 

> 3 aor establishes whatsoever He will; and 


h ka 
(kalima wa plots out, “i "he Book’ (Q: 13:39] (117a-b). 


tential of speech inherent to any 
pee: pe oe ae ial when fragments of the Word 
al d eventually re-composed 
i by another 
: _ A plant or an animal eaten by 
~ mplets i ey Bia the bodily form of the latter. 
entity can become food for a human being, 
after undergoing 4 series of preliminary transform- 


into its tissues and 
ather T then integrated into a human body and into its = = 
ations. It is © luding sperm, which gives it a chance to be mi 
substances, incl rmations in the food chain is to 


he goal of the transfo 
eo mie] e roxnpouiilit when the fragments of the Word 
realise SU 


j i e actualised as part of the human 
contained in en of this goal mien enlightenment 
ae eu eat is, according to the terminology of the Jawidan- 
m enii to the condition where the direct perception of the divine 
Wad is possible, and all objects are immediately seen from the 
ontological perspective, as loci of manifestation of the divine words. 
This condition is the condition of Paradise. l 

Additionally, several passages of the Jāwidān-nāma express the idea 
that, since the human form contains the complete science of the divine 
Word, a human being can intentionally transmit this science to any 
object or being, and bring it to the perfection of his or her own body by 
eating them. That is why the necessity to feed is an advantage proper to 
the human condition unlike angels who do not eat and therefore do 
not possess the power of transformation proper to the food chain: 


If someone formulates [the following] question: ‘Satan robbed 
Adam when he said “[Your Lord has only prohibited you from this 
tree] lest you become angels, or lest you become immortals.” 
[Q. 7:20]. But Adam knew that the angels bowed down to him, 
and Satan knew that the station of Adam was beyond the station 
of the angels, in accordance with [the verse]: “And when We said 
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to the angels, ‘Bow yourselves to Adam’; so 
save Iblis” [Q. 2:34]. And [Adam] taught pie th 
things]. So why did [Satan] deceive [Adam] by sa e names of all 
become angels?” * The answer is that [Satan] leew ao [lest} you 
superior [to angels], in virtue of ‘tell them their pad lis 
and in virtue of ‘And when We said to the angels, “Bow IQ 233), 
to Adam” [Q. 2:34]. But he supposed that the [station Yourselves 
free from [the necessity to eat and to drink], is better anaes 
station [requiring] eating and drinking (magam-i akl wa << the 
This is why he attempted [to deceive Adam with this a me 
However, to God, the station [requiring] eating and pha 
superior to the opposite [condition] for the following id is 
When things acquire the forms (siira) of minerals, plants a a 
fruits, they become food for Adam. [After being eaten] = 
become his sperm (nutfa) and reappear from the bodily fnn S 
Adam, of which [it is said]: ‘God created Adam in the form of the 
All-Merciful.’ This is how are born the prophets and Muhammad, 
peace be upon him. This station [requiring] eating and drinking, 
related to the prophets, is beyond [the station that implies the] 
abandonment of eating and drinking. This is why, in the 
promised Paradise, the spiritual beings (růhäniyån) eat and drink, 
and all their food, such as fruits, is endowed with speech: ‘God 
gave us speech, as He gave everything speech’ (Q. 41:21] (110a-b), 
All aliments and beverages (aghdhiya wa ashriba), which 
receive their education (parwarish) from the heavens and stars 
(samawat wa ajram-i kawakib), evolve until they become food 
for humans (tumat-i insān). They re-emerge then from the 
human original nature (khilqa), [provided with its] beauty (husn 
wa jamal) ... Every movement of any [object or being] is guided 
by the desire to acquire the qualities proper to the human form 
(muttasif shawand bi-siirat-i insan), which is the Throne of the 
Presence of the divine Unity (arsh-i hadrat-i ahadiyya) (305b). 
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2” He said, “Assuredly I know that you know 
d call eer 8 angels did not know that there is perfection 
nor” (2 blood and this perfection gives to humans advantage 
] shed blood and [killed] animals ... in 
=a eir animal forms (sūra) to his human form 
order t° pashariyyat-i khwishtan). Angels do not have this 
(sara! No angel is able to eat plants and minerals in 
aptitudes ve their vegetal or mineral form and bring them 
order tO Gi and garment (strat wa kiswat) of the person before 
; ich all angels were obliged to bow down (350a). 
jee set therein one who will do corruption there, and 
WP 1a. 2:30}, that is to say, someone who will spoil Thy 
she on by killing and corrupting it? They [angels] did not know 
a intention of shedding blood is to bring [the killed beings] 
that divine form (sarat-i khuda i), which is that of Adam. It is 
to her kill someone who has already reached the form of Adam. 
we the animals, their blood is shed in order to make them re- 
se from the divine form. “Assuredly I know that you know 


not! [Q. 2:30] (263b). 


According tO the Jawidan-nama, this is the inner meaning of the 
ractice of ritual slaughter in the Muslim tradition. In order to be 
r rmissible as food, the animal must be killed facing the qibla.” Since 
A the Jawidan-nama the qibla symbolises the face of Adam, the 
slaughtering of an animal facing the qibla means that it is immolated 
on its way of evolution towards Adam's face, which is the pertect 
manifestation of the complete ontological alphabet: 


Any living creature lawful to eat used to be killed by the prophets 
in the name of God the All-Great, {after its face was turned} 
either in the direction of the Ka'ba or that of the Temple of 
Jerusalem. The angels opposed [the creation of] Adam who shed 


When angels opposed the creation of man saying that he will ‘shed 
blood’ (Q. 2:30), they did not know that when a human being kills an 
animal and eats it, or consumes a fruit, vegetable or mineral, it is in fact 
an expression of love and a great favour which brings these forms of 
existence on a higher level: ‘When a human loves something, he or she 


wants to eat it, in order to make [this object or being] identical to his or 
her self (242b). 


When God [spoke] to angels: “7 am setting in the earth a viceroy.” 
They said, “What, wilt Thou set therein one who will do 
corruption there, and shed blood, while we proclaim Thy praise 


blood and ate,” {though Adam did this in order] to bring [the 
killed and eaten animals] into the human form (sirat-t insani). 
But whosoever goes to Paradise goes there in human form and 
shape (257a). 


If minerals, plants and animals can evolve towards the human form, 
the opposite is also possible: the human beings who do not attain the 
full knowledge of their own bodily form are reduced to lower forms ot 


45 
E. Francesca, ‘Slaughter’, Encyclopaedia of the Qur an, vol. 5, pp. 54-50 


Allusion to Q. 2:30. 
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existence. In Chapter 12, we will see that thi 
knowledge and form was initially introduced w se between huma 
Adam and Eve of the knowledge of their Y Satan, who ‘strippe 
d thei i i own bodily fo Ppeg' 
caused their expulsion from Paradise. Fms and thus 
According to th idān- , 
aoe e Jāwidān-nāma, the Cosmic Human : 
y the original couple Adam/Eve, Time and the Uni Epresen 
counterparts of the complete divine Word. The Cos, n verse are three 
form of the Word, Time is i mic Human j 
‘orm of the Word, Time is its receptacle, and the Uni is the 
forms issued from the Word i flere rse contain 
ord in the process of differentiati ral 
these three essentially identical entities is the starting oe Fach of 
cycle. From the original couple begins the Gina ii ofa Breat 
shape of the human body and of the knowledge of the ii Physical 
contained in this form within the historical humanity living ena 
time and space. This knowledge is transmitted in the line of ia a 
the ultimate goal of which is the revelation of the complete W e 
AE ord. The 
actualisation of the Word at the end of the prophetic cycle means the 
restoration of the Cosmic Human as the sum of the historical 
humankind, during the gathering of the last Hour. Since the measure 
of Time and Universe is determined by the Word, the restoration of 
the complete Word means also the accomplishment of the cycle of 
Time and the disappearance of all visible forms of the universe, 
because the ontological ‘words’, which sustained the existence of 
forms, will return to their original condition within the primordial 
Word. The cycles of Time and Universe seem thus determined by the 
prophetic cycle, which gradually unfolds the knowledge of the Word 
and eventually brings not only humankind, but all of creation to its 


condition within the divine Word. In Part Two, we will 
d to the unfolding of the 


d parallel cycles of 


ted 


original 
address the Jāwidān-nāma’s theories relate 
Word and its return to the Origin in the concerte 


Prophecy, Time and Universe. 


a 


Part II 


The Descent of the Word and its 
prophetolOBy turn to the Origin 


awidan-nama repeatedly emphasises the idea that God created 
io i r to be known.’ The most important means by which 


the Word through the forms of created objects and beings provides a 
th leading to the knowledge of the divine Reality is central to the 

jawidan-nama. We have already seen that, according to the Jawidan- 

ndma’s interpretation of Qur'an 2:31: ‘He taught Adam the names, all 
of them’, God gave the knowledge of the Word to Adam, and 
simultaneously wrote this knowledge into the shape of Adam's body, 
thus making the human form the locus of manifestation of the 
complete Word. As we have seen when discussing the theory of 
evolution/involution in Chapter 6, the human bodily form represents 

the limit of the knowledge accessible to any given form of existence. 

Humans are therefore the only beings able to realise the fullness of the 
divine knowledge attainable within the limits of the creation. 

We have also seen in previous chapters that Adam, or the Cosmic 
Man, is the central concept of the Jawidan-nama’s cosmogony. He 
represents the standard, which introduces proportion and measure 
into the creation, structuring Time and the Universe in accordance 


This idea is formulated in a well-known tradition where God speaks in first 
person: ‘I was a hidden treasure and I wished to be known, so I created the creatures in 
ged z be known’ (kuntu kanzan makhfiyyan fa-ahbabtu ‘an urafa fa khalaqtu al- 
Khalg likay u'rafa). For the references, see Murata, The Tao of Islam, p. 61 ff, and A. 
reyi Was A Hidden Treasure”, Some Notes on a Commentary Ascribed to 
Nie a hirāzi', in A. Akasoy and W. Raven, ed., Islamic Thought in the Middle 
(Leiden so as Text, Transmission and Translation, in Honour of Hans Daiber 

ton, 2008), pp. 91-99, in particular p. 92. 
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with the ‘line of Balance’ of the original Word. In th; 
say, in his quality of standard and mediator ih this sense, that; 

es 5 à 0 con: ist 
ontological ‘words’ to the creation, Adam is essential] Veys the vi o 
Prophet. The historical prophetic cycle represents, s y the arche ne 
gressive revelation of the knowledge of the Word gene: the pro, 
physical universe already structured in accordance Me and in É 
through the mediation of the cosmic Adam. With ati the Word 
phetic cycle, Adam is, at the same time, the personific to the pro. 
whole cycle and the prototype of any individual i Of the 

After Adam, the knowledge of the Word is transmitted oe 
prophets. It will be recalled that this knowledge is not eae 
ontological. Like Adam, Time and the Universe, the cycle of sive, but 
is structured in accordance with the 28/32 original can 
unfolding is, therefore, closely related to the temporal and i ls 
cycles. Since Adam, Time and the Universe are AEST ak a 
the complete Word, the realisation of the complete knowledge of ~ 
Word through successive prophetic missions means simultaneous 
completion of these three entities. In other words, the end of the pro- 
phetic cycle necessarily coincides with the end of Time and the 
Universe, and with the re-appearance of the cosmic Adam. 

The interaction of divine knowledge with the world of creation 
includes two closely interrelated phases. The first phase is that of the 
‘descent’ (tanzil) of the Word into the creation and its progressive 
revelation in the prophetic missions. The Word assumes at this stage 
the active role, the prophets being essentially the instruments that 
convey the revelation to humankind. The memory of the Word is fixed 
not only in the holy books revealed to the prophets, but also in the 
structure of the religious laws and rituals introduced by them. In this 
regard, the Jawidan-nama focuses principally on the precepts of the 


Muslim religious law and the elements of Muslim rituals, the most 


eminent place among which is given to prayer. 

The Word and its 28/32 ‘words’, as well as some 
the Jawidan-nama, such as the ‘line of Balance’, are 
the objects, constructions or specific capacities an 
associated with particular prophets. “ 

The second phase, that of the ‘ascent’, is ‘return to the origin 
(ta wil), which reverses the roles between the Word and the creation. 
At this stage, by the means of ontological hermeneutics, the prophets 


central concepts of 
also symbolised by 
d deeds usually 


a 
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- actively bring the Word from its loci of manifestation in the 
sain its original state within the unfathomable divine 


A assage from tanzil to ta wil also addresses the paradox of the 
“‘eetation Of the divine language by means of human language and 
manifesta” the process of tanzil, this paradox remains, in a sense, 
Word being revealed to the prophets in their own 
conscious effort of ‘translation’ on their part. 
„il supposes the realisation of a conscious passage from the level 
an language, determined in fact by the empirical reality of 
the p world and by arbitrary social agreements, to the universal 
i nguage of the Word based on metaphysical truths. 
Every prophetic mission combines in some proportion both phases 
of tanzil and ta'wil, and the division between the two remains 
therefore conditional. But, as the general tendency, the former process 
dominates in the first half of the prophetic cycle, and the latter in the 
second. The first half of the prophetic cycle includes, in the Jawidan- 
nama, the prophets of the Old Testament. The most salient figure 
among them is that of Moses. The second half begins with Jesus, who 
inaugurates the sub-cycle of the ummis, or ‘motherly’ prophets, whose 
mission consists, particularly, in the revelation of the foundations of 
the Word, related in the Jawidan-ndma, as we have seen in the 
previous chapters, with the bodily shape and facial features of Eve/ 
Mother. The missions of Jesus and Muhammad, the second ‘motherly’ 
prophet, complete the revelation of the foundations of the Word 
without which the last stage of the prophetic cycle, that of the ta wil 
proper, could not be realised. 

The ‘motherly’ prophets are situated between the tanzil and the 
ta'wil. Their missions bear, therefore, the distinctive marks of these 
two opposite flows of the divine Word. The prophetic role of Jesus is 
limited to his historical mission, but he is himself the personification of 
the divine Word, which will be fully revealed in his second coming. At 
this point, the Jawidan-ndma makes extensive usage of Christian 


divine 
tent t 
later es without any 


28 


? At least one short fragment (fol. 103a-b) seems to suggest that, just as tanzil is 
i revelation of the progressively increasing number of the primordial ‘words’, ta wil 
moves in the opposite direction, leading from multiplicity towards the original Unity 
rom the 32 revealed ‘words’ towards the one Word. 
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apocalyptic symbolism: Jesus will open the seven s 
Life; through his sacrifice he will deliver humankin 
of languages, making available the universal langu 
Muhammad, in his historical mission, is the ‘Seal 
closes the ‘descent’ of the Word But his heaven 
symbolises the whole period of ta wil, the return 
Word, which will follow his historical mission, 

This last period of ta’wil is only vaguely outlined 
nama. As we mentioned in the Introduction, F 
claimed that his own enlightenment, consisting basically of the 
revelation of the innermost meaning of the separate letters, opened the 
period of tawil; and in this sense the Jawidan-nama could be 
conceived of as sacred book of ta wil. 

The most straightforward way to give an accoun 
nama’s prophetology would be to follow the chron 
prophets mentioned in this work and to d 
characteristic features of every prophetic figure. 
presentation could be confusing. Each prophet is 


nama, a powerful symbol expressing a complex co 
These combinations can overlap, 


aspects of the same idea in the fr 
In addition, there is no clear c 
order of the prophets and the 
above. For these reasons, I h 


eals of the Book 

d from the diverge 
age of the Creation 3 
of the P Tophets’ H 
ly ascension (m: ° 


(mirà 
to the origin of ra 


in the Jàwidän. 
adi Allāh probabiy 


t of the Jäwidān- 
ological list of the 
escribe the most 
However, such a 
» in the Jawidan- 
mbination of ideas, 
and in this case we will find different 
agments related to different prophets. 
orrelation between the chronological 
phases of tanzil and ta'wil mentioned 
ave adopted another approach: in the 


> The Jawidan-nama extensively uses the symbolism of the Revelation of John. It 
is possible that Fadl Allah be 


came acquainted with this symbolism not through the 
canonical Book of Revelation, but the apocryphal text known as the Arabic Apocalypse 
of Peter, and referred to as Kitab-i Fitrūs or Kitab-i Shamùn in the Jawidan-nama. For 
more details, see Chapter 10 and the inventory of biblical citations. 

* Various interpretations of the Qur’anic expression ‘Seal of the Prophets’ are 
era ies Friedmann, P rophecy Continuous; Aspects of Ahmadi Religious Thought 
and Its Medieval Background (Los Angeles and London, 1989), in particular pp. 49-82. 

* For a reflection o 


, n the relationships between tanzil and ta'wil in Islamic 
religious thought, and the possibili - 


: of Descent and the Word of Ascent: Canonical and n 
Canonical Texts in the Spectrum of the Sacred in Islam’, in D. De Smet and se ` 
Amir-Moezzi, ed., Controverses sur les écritures canoniques de l'islam (Paris, zos 
Pp. 329-372. 
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following chapters, I will focus on the central ideas of the Jawidan- 
nama’s prophetology, and bring together the passages concerning 
individual prophets relevant to each particular concept. 


"i 


Adam and Eve: The Prototype of Prophetic 
Experience and the Personification of the 
Prophetic Cycle 


In the anthropology of the Jāwidān-nāma, the human figure is 
essentially the focal point, the complete Book in which the ‘science’, or 
ontological writing, of the divine Word concentrates before spreading 
onto the rest of the creation. It is through the cosmic human form that 
the measure and the proportions of the Word are transmitted to Time 
and to the Universe, making them and all their contents the loci of 
manifestation, or the writing, of the Word and of its components, the 
28/32 ontological ‘words’. This intermediary position of the human 
figure in the transmission of the Word between God and the creation 
is the archetype of the prophetic function. From the outset, the 
transmission of the Word has an external and an internal, or exoteric 
and esoteric, aspects. The former is related to the external form of 
things, in the sense that any existing object or being is derived from the 
complete divine ontological alphabet represented by the human bodily 
form.’ The internal, or esoteric aspect, is the dimension of the 
ontological ‘words’ which constitute the ultimate meaning and 
ontological principle of the external forms.? 

However, the role of the cosmic human form, personified by Adam, 
in the transmission of the divine Word remains passive, in so far as it is 
realised as a necessary stage in the process of unfolding of the ome 
without any active participation of Adam. This passive op a 
exemplified in the Jāwidān-nāma by the hadiths according to 


_Merciful’,” 
‘God created Adam in His form’ and ‘in the form of the All-Merc 


Cf. Chapter 3. 
Cf. Chapters 1 and 2. 
Inventory I, no. 11. 
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is related to the fact that God created the ex 
as the perfect locus of manifestation of the 
of God, Adam is established as the model b 
of creation is structured in accordance 

original divine Word. 

The active aspect of Adam’s mediation is Telated t 

God taught to Adam the 28/32 original ‘words’ i S Separate eyen 

dence to the visible form of his body, which their co n 
manifestation of these ‘words’. This is the Widens, 2 : ' í 
tion of Qur'an 2:31. Adam was thus initiated oie interpreta. 
meaning of his own bodily form, created to represent the © innermos 
divine Word. He was also enabled to transmit this know] Senca the 
and to his own descendants. The distinction between = to angel 
active, exterior and interior aspects in the prophetic i and 
Adam seems to be expressed in the following Passage, mean of 
hand, Adam is the ‘locus of manifestation’ (mazhar) of God; — 
other, he is the master and dispenser of the ontological ae = 


ternal bodily fom, 

ae Word. Of Adan, 

Ce thi ne 
me Proportions whole 


The earth (zamin), which is the remains of the clay of Adam 
(bagiyya-yi khak-i Adam), is in the centre [of the universe]. It is 
the special property (khdssa) of Adam, who is the line of the 
divine [writing]. Starting from the earth, which is the station of 
Adam (magam-i Adam) ... and from the line of the divine 
writing [in the form and on the face of Adam, this ontological 
writing] spread to all [existing] things ... From the original 
nature (khilqa) of his face and shape (paykar), [this writing] 
spread into the original nature of all things, for he is [the 
complete] writing and the Well-preserved Tablet (lawh-i 
mahfuz) of God. Just as the form (stra) of everything is [derived] 
from his [Adam’s] form, the divine writing (kitabat-i khudā 1), 
which constitutes the inner [truth] of Adam, and [corresponds] 
to the divine Word (kalima-yi khudāī), [is the intemediary 
through which this Word] spreads inside (bi-batin) of Adam and 
of everything. Therefore, you can see that [both] the exterior and 
the interior being (wujid-i zahir wa batin) is this [ie., the 
ontological writing of the divine Word], and that, from the 
perspective of the divine writing (bi-hukm-i kitabat-i khuda’), 
fall objects and beings] are one and the same being ... [God] 
said, with regard to Adam: ‘I am setting in the earth a viceroy’ 
[Q. 2:30], because ‘God the Most High created Adam in His 
form’, and ‘in the form of the All-Merciful’, Since [Adam] was the 
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of God, created] in accordance 


im-magan) i the locus of 

nens (44 All-Merciful, he was the 
lo" m for! of e eri khudā) and the house of God 
= ssor (khudawand) {of the 


tion © i 
anifesta khudâ). He A verse}: ‘And He taught Adam the 


(knana) accordar ws j, and the father of humankind (abi-l- 


of the Jawidan-nama, the names that 


ES, 

ah interpretation å : í 
according to s om are the 32 original ‘words’, the differentiated 
G taught t° rd, the forms (or ‘letters’) which constitute together 
aspects f = je ‘adam. From this perspective, the science of the 
b — nce of the human bodily form, identical to the science 
names 16 = Y gaid: This knowledge is the basis of any prophetic 
of the divine the revelation of the names by Adam to the angels 

ge prophetic revelation. The angels, who 


an 
messag” totype of any 
( 2:33) is a meias transmitting the revelation to the prophets 
p! -torical humankind, only imitate the original prophetic 
ao = Adam, conveying divine ‘words’ from the Well-preserved 
function > 


which is another symbol of Adam, to his descendants. For this 
we gels necessarily appear to the prophets in a human form, 
the complete divine Word: it is as if Adam appeared 
het in order to teach him the science of the 


reason, the an 
which represents 
jn person before every prop 
Word written in his bodily form: 
‘and had We made him an angel, yet assuredly We would have 
made him a man’ [Q. 6:9] ... It is well-known that [the 
archangel] Gabriel appeared [to Muhammad clothed] in a 
garment (kiswa) of the world of earth, air, water and fire [i.e., ina 
visible human form], in order to appear as a copy of the science 
of the Word (mithal-i ilm-i kalima). [This is how] he delivered 
the explanation (bayan) of the Word and of the Speech of the 
divine Essence (kalima wa kalam-i dhāt-i ilahi). He received 
[this] science from the master of the earth, water, air and fire, 
who is Adam, as it is referred to [in the verse]: ‘Adam, tell them 
their names.’ [Q. 2:33]. This [human] form is [not] essential [to 
Gabriel]; it is rather an acquired form (stirat-i kasb) in which God 
clothed him {so that he could deliver his message] (369b). 


oe Adam received the science of the Word directly from God, 
eee to the angels who received this science through the 
lary of Adam. It is interesting in this connection that the 
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Jawidan-nama insists that every Prophet, in ai 

revelation received through the intermediary a dition to th 
also a part of knowledge directly from the divine counts Tey 
intermediary: rce, without ay 


Just as an angel is intermediary (wasita) in the transmis.: 
the inspiration (wahy) and science (ilm) between ery of 
prophets (anbiya ), Adam is intermediary in the teachi and the 
of the names and science between God and the wpe (talim) 
obtained [the knowledge of] the names and the bene m 
the names (asl-i asmā), and thus became th ations of 
ies $ € teacher of th 
angels (muallim-i malaika) ... The angels took the form (si e 
of Adam in order to acquire the [knowledge of the] scienc To) 
names (362a). es and 
All creatures (mawjūdāt) are created in accordance with th 
science of the divine ‘words’ (ilm-i kalimat-ikhudat) ... but re 
complete science (ilm-i tamm) is contained only in Adam and on 
the face of Adam. [This science is that] of the names that God 
taught Adam, giving him the aptitude to receive (qabiliyya) these 
names. Adam taught [this science to the angels), bringing them 
into the form (malā ika-ra bi-siirat bar-award) in which they 
were able to reach the secret of the complete original nature 
and science (tā bi-sirr-i khilqat wa ilm-i tāmm bi-rasand) 
(362b-363a).* 
If someone says that, according to [the verse], ‘and unto Moses 
God spoke directly’ [Q. 4:164], God Himself spoke to Moses; and, 
according to [the verse], ‘And He taught Adam the names, all of 
them’ [Q. 2:31], He spoke to Adam without the intermediary of 
an angel; and, during the heavenly ascension, He spoke [directly] 
to the Messenger (Muhammad, asking him], ‘What is the subject 
of the dispute in the Supreme Assembly?’,” and in accordance 
with [the verse], ‘We had taught him knowledge proceeding from 
Us’ [Q. 18:65],° He spoke Himself [directly] to some other 
Messengers mentioned in the Qur'an: the answer is that ‘taught 
him by one terrible in power’ [Q. 53:5], ‘Surely God is the All- 
Provider, the Possessor of Strength’ [Q. 51:58], ‘no might and no 
power except those of God, the Supreme, the Great’. The 
superiority (maziyya) of the mediated speech (Kalam bi-wasita), 
oa ee O 
* That is, the form of Adam, which is the locus of manifestation of the complete 
Word. 
> Inventory I, no, 50, 
é This phrase describes the mysterious ‘servant of God’ in whose company Moses 
travelled, 


Adam and Eve 
= hadith qudsi, [which is God's direct 
„p is the quran. wine a without intermediary (bi-wasita), is 
which 5 a human langua é (asl-i kalam), [represented by 


speech foundations te [for disjointed letters and their 
in | jetters © x art of the Qur'anic revelation]. It is [to this 
a pinations are p’ ech] that Gabriel referred when he said [to 
con dations of the Pi ou know what I know not?’ The 
Muh dam As , ls is [in his capacity] to receive 
superiority iii ) from God [directly], without the intermediary 
jence 


scien é ita- 
the angel (bi a em refers to the [revelation to Adam] 
ú f the [divine] 
æ a taught angels the ‘nam 
how 
h (51b). 
f the speee _ 
o atei accepted the superiority of Adam and had 
angels W him the science of the divine Word brought later this 
ived from rophets: ‘In accordance with [the verse]: “Adam, tell 
jence tO si (Q. 2:33], [Adam] is the prophet of all prophets 
em their names i), and the prophet of all angels (nabi hama 
(nabi i The angels who bowed down before Adam [became] 
= me the prophets (mu‘allim-i anbiya Y (37a). 
instruc oteworthy that, in some passages, the Jawidan-ndma mentions 
It ane that the angels knew before the creation of Adam. Indeed, 
"a Qur'an, the angels conversed with God expressing their opinion 
concerning the divine intention to create Adam: 


[From the conversation between God and the angels described 
in Q. 2:30, which took place prior to the creation of Adam}, it 
can be concluded that they [the angels] knew the names {used 
in this conversation]. God taught them these names, since they 
said: ‘We know not save what Thou hast taught us’ [Q. 2:32] 
... But God ‘taught Adam the names, all of them’ [Q. 2:31), 
that is to say, the 32 single [primordial] ‘words’ (kalima-yi 
mufrada),’ which are the foundation of the names (asl-i asma ), 
because all names are composed of them. (Unlike the angels], 
Adam, upon him be peace, had the knowledge of both single 


SS 
That is, the huriif al-mugattaa, the mysterious letters at the beginning of some 
Quranic suras. 
s 
Inventory I, no. 69, 


9 
ind 
h n this Passage, the 32 primordial ‘words’ are identified with the names of the 
Phonemes: alif, lam, mim 
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(mufri ad) and compoun 


Therefore, the [singie d (murakkab 


) 
names [that Aq 


were not the sam a ae 
Previously used to addr hound) names te mg 
(445b~446a), wd applied the at 
h 
Was the Prophetic missi 
Phetic mission of Ad 
am ad 
Some passages of the Jawidan-nama ern th = Angel 
ä gels? 


the prototypes of all the 


‘[And when thy Lord took from the Chi 

e Children of Ad, . 
loins, their seed, and made them testify a hee Meir 
I not your Lord?” [Q. 7:172]. Necessarily, they mane: in 
testify’ [Q. 7:172], because they saw that Adam had been wae 


in accordance with the number of 32 divine ‘words’ (280b) 


The descendants of Adam were thus able to understand that the fi 

of the human body leads to the knowledge of the 28/32 Original ati 

of the divine Word, the highest knowledge available to a created being, 
It is because they received this knowledge that they were able to 
recognise their Lord and answered ‘Yes! to the divine question, ‘Am | 
not your Lord?’ The following passage explicitly compares this episode 
(Q. 7:172) to the episode where the angels received from Adam the 
knowledge of the names (Q. 2:33): 


‘And when thy Lord took from the Children of Adam, from their 
loins, their seed, and made them testify touching themselves, “Am I 
not your Lord?” They said, “Yes, we testify” [Q. 7:172]. [God] did 
not ask the children of Adam ‘Am I not your Lord?’ before He 
brought them into the presence [of their Lord] and ‘made them 
testify touching themselves’. When they were made to witness 

their own original nature (khilga), and discovered the omnipre- 
sence (ihāța) of the divine Word, and [saw] themselves as the 
counterpart of the 32 ‘words’ of the divine [Word], they said ‘Yes, 
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ledge of 
f ot access the [know : 
, pemons (shayatin) A arth and that of their own 
ge OF bee ol ature, they [the demons] are 
original n d]. God the Most High said 


t : 
ynab! ference tO and earth, neither ent 
with ' heavens :- means that the demons 
[ e this m èd them] can 


pion of PE igsi] = ind 
emsale” |C Jescendants Leper who follo 
ledge 
ia che ee aie of their own selves. They anmi 
a we? [the maxim]: ‘He who knows himse 
i whosoever attains [knowledge of the] ore 
ee ye of bones, flesh, fat, arteries and skin [of the 


e 360 part being equal to six times 60, each 
che 5 M Ne mn [knowledge of the] 28 
; aa cade which are [established] as counterpart [of 
and enon sj: Such a person will be able to read the me 
these 28 and o alapa writing], which are the counterpart o 

of the ae without beginning and without end, on the 
pe an Starting from the 28 divine ‘words’, he or she will 
aes 32 ate ‘words’, which are the names that God taught 
attain 


on will receive these names] like the angels 
oe o ae muqarrab) received them from Adam. 
nee will attain [the knowledge] of the original nature of 
aes (khilgat-i ashya) and become a witness to his own self, 
and be able to answer ‘Yes!’ to the divine question ‘Am I not your 
Lord? [Q. 7:172], and turn his or her face towards the location of 
the face of Adam (magam-i wajh-i Adam), which is the divine 


Ka'ba (418b-419a). 


The knowledge of the ontological ‘names’, or ‘words’, constitutes the 
core of any prophetic message. The following passage states that the 
descendants of Adam who were able to receive this knowledge and 
witness their Lord belonged to the race of prophets: 


‘And when thy Lord took from the Children of Adam, from their 
loins, their seed, and made them testify touching themselves, “Am I 
not your Lord?” They said, “Yes, we testify”’ [Q. 7:172]. Those 
who witnessed their own selves and their own original nature 
(khilga), [only they are the true] descendants of Adam, from [the 
race] of the prophets (154b). 


10 
I 
u nventory I, no. 52, 


Inventory I, no. 57, 
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a Si concluded the Covenant, th 
escendants returned into his loins. Ac t 

; . According t oF Adam 
ere who attains the supreme knowledge wie it dan-nay, i 
original initiatory experience of the Covenant, whi ri În a sense the 
than the initiation into the innermost reality of hi Ae nothing oth, x 
and the realisation of its identity with the oe eee her own being 
who is the locus of manifestation of the divine i lape ure of Ada ; 
attained such a realisation are the true descendants of ae Who 
therefore rightfully return into his loins:!? Adam and can 


e prototypes 


When [God] made the spirits (a 
Adam come out of the back rian Ride ere hg 
‘Am I not your Lord?,"* all together, they anvend pein ane 
Bie we pal ee “= then they returned into the back fees a 
- This means that they returned to their ori i 
centre (markaz-i asli), in accordance with the call: ‘R ioa 
thy Lord’ [Q. 12:50]. They returned and dwelled in can eal 
their origin (bi-markaz-i asl-i khwish qarar dried (ow, i 


Not only the angels, but also all the prophets i 
knowledge of the divine Word hen te a me > 
prototype of the prophetic function. This is perfectly in ane 
with the idea, already discussed in Chapter 3, that Adam and an 
the original and the most complete ontological writing of God ra 
original Book of revelation, the Well-preserved Tablet containing all 
the creation. Any angel bringing revelation to the prophets, and in 
particular Gabriel, had himself read this revelation in the book of the 
human form: 


Adam is created in the form (sūra) of God. He is the divine 
[ontological] writing and the science of the divine Word (ilm-i 
kalima-yi khuda 1). He is the manifestation of the original nature 
(khilga) and [of] the Well-preserved Tablet of God (lawh 
mahfiiz): ‘but it is a glorious Qurian, in a guarded Tablet 
[Q. 85:21-22]. He is the teacher (muallim) of the {archangel] 
Gabriel and of the angels, in the sense that Gabriel took the 
Qur'an and the science (ilm) that he brought to the Messenger 
and [other] prophets from the Well-preserved Tablet, and the 


a eg gh eis cep 
> Lit, into his ‘back’ (zahr, pusht). 
A Persian paraphrase of the Qur'ànic verse 7:172: nistam man parwa 
shumā? 


rdagar-t 
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.. he [Adam]. It is from [Adam] that Gabriel received the 
Tobson (tatim) (3512). 
in o the particular prophets thus originate from the 


ks revealed t x 5 7 > 
paai nike original words’ that God had written in the book of 


use all the prophets were potentially contained in the loins of 
Adam, Adam symbolises the cycle of prophecy as a whole. When, 
obeying the divine order, the angels bowed down to Adam, they also 
bowed down to the germs of the prophets contained in the loins of 
Adam. This is another argument which establishes in the Jawidan- 
nama the superiority of the prophets over the angels.'* 

Like all macrocosmic entities, including Time and the heavenly 
spheres, the cycle of prophecy is divided by the line of balance 
originating from Adam, who is the divine Throne and the locus of the 
divine Balance. Let us recall that the property of the line of balance is 
to ensure correspondence between the created entities and the 28/32 
aspects of the divine Word. The following passages suggest that the 
division of the complete cycle of the prophecy containing, according 
to a hadith, 124,000 prophets,” in groups of 28,000 and 32,000 
prophets, is related to the line of balance of Adam and the four 
elements: 

There were 124,000 prophets, descendants of Adam. Since the 
body (wujid) of Adam, and the bodies of the prophets who are 
his descendants, are composed [of four elementary natures, the 
prophets have been divided into four groups of] 32, 32, 32 and 28 
[thousand] ... ‘It is God who splits the grain and the date-stone’ 
[Q. 6:95].'° The division by the line of balance (khaft-i istiwa ) 
made [to appear on] the body of Adam the lines of the divine 


nad 
"* CE fol. 166a. 
Inventory I, no. 58. 
6 ra f 
The splitting mentioned in this verse refers to the division by the line of balance. 
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rophecy i . 
times 32,000 and one eer phecy is me by] three 
ets), in order to 


e divine [Word], 
a-yi wahdaniyya), 


- . tæ . . z $ th 
retribution (ālam-i jazā). With Adam and the ae 


Muhammad], 124,000 

) ; i prophets came ... Every [proph 
brought the message of the divine Unity Pe Sha es. 
omnipresence (ihata) to all [existent] things. Their number, that 
a = times 32 [thousand] and one time 28 [thousand], refers 
o His pre-existent attributes (sifat-i qadim), which Hi 
and 28 ‘words’ (kalima) (42b). Diiis 


Because they are both divided in accordance with the same numbe 


rs of 


28/32 words, there is also an essential correlation between the cycle of 
the prophecy and the sphere of the constellations: ‘The [divine] Word 


(kalam) [consists of the] 28 [and 32] primordial ‘words’, and 


the 


124,000 [prophets] appeared [in groups] of 32, 32, 32 and 28 
[thousand] ... The constellations in the eighth heavenly sphere 
[extend to] the 360 degrees, that is, [six times] 32 and 28’ (120a-b). 


This correlation is exemplified by the fact that, during his 
ascension, Muhammad met a prophet on every heaven he vis 
is why [Muhammad, diring his heavenly ascension] saw, 


heavenly 
ited: “This 
at each 
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dam. For the heavens, where 
the form (shakl) of A ; s 
vena P > are divided in accordance with their bodily form 
oy phets = ordance with the form (sūra) of their father who is 
din ace 


lie the division of the cycle of the 


» (122b). 

gam’ (I and 32 under 

The pumbers S the division of the heavenly spheres and the 
w 


prophecy % "Y according to the Jäwidān-näma, this means that, like 
givision -i the heavenly spheres and the ‘complete’ periods of 
ji 6) hove!” the cycle of prophecy reproduces the body of 
time disc i ae The last, ‘extreme’ stage of the prophetic cycle 
the cosmic f 0 say hets, because it corresponds to the extremities of 
contains = p b the fingers of his hands and feet. Indeed, the 
- iura like the fingers of two feet, contain 28 phalanges: 

M pammad), peace be upon him, said in a Legon the 

h [body], from the top of the head to the tips of fingers, is 
of 360 parts of bones. And the end of creation 
expressed by the number] 14. The fingers of 
the hand, which is the last created [member] of Adam, have 14 
phalanges. [The same holds true] for the fingers of the foot, 
which is the end and the limit of the creation and of the divine 
[ontological] writing. The ring of Solomon represents the 
boundary which separates these 14 from other bones, just as 
the ring of the Messenger, on which were written three lines of 
writing. The lines and the [ontological] writing [represented by] 
the 28 [phalanges] of fingers [of two hands or of two feet] is the 
end of the creation, created as a counterpart of the Mother of the 
Book (umm al-kitab). The Messenger, who is the Seal of the 
Prophets (khatm-i anbiyd ), [occupies] the same [place as] the 28 
[phalanges] of fingers. [The revelation] of the divine science ( ilm- 
i khudä) was completed and accomplished by the [revelation] of 
the 28 divine ‘words’ (kalima)'® ... In a sense, the 32 symbolise 
the beginning of the creation of [the body of] Adam," while 28 
corresponds to the end of the creation of his body, to the fingers 
of his hands and feet. [God] sent three times 32,000 prophets ... 
and one time 28,000, in accordance with the number of the 


constituted] 
(akhir-i khilga) lis 


ee E E 
3 See Chapter 5, 
This is an allusion to the 28 letters of the Arabic, the language of the Quranic 
revelation. 
19 That > th p e 
se is, the head and the face of Adam, which is the locus of manifestation ot 
complete set of 28/32 primordial ‘words’ 
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the human body 


speech], achieved in acco utól 
But the extremities in the creation of A Ological] re 
‘ Yl w 
[primordial Sda 
gather his bones? [Yes 
ngers!’ [Q. 75:3] (59a-b) 


thus completes the ‘ 


e body of the cosmic Aaa 


Muhammad, the Seal of the Prophets, 
prophecy, which is nothing else than th 


The prophets sent by God, and shown 
[Muhammad] during the night of the heavent ote! 
(miraj), were 124,000. Similarly, the eighth ta a 
which is that of constellations, [is divided ; r 
ons, [is divided into] 360 degrees, and 
every degree [contains] 60 minutes, [and every minute contain 
60, or] 32 and 28 seconds, which [constitute together] the feta 
(stira) of Adam. 100,000, 20,000 and 4,000 prophets were sent 
until they [formed] three times 32,000 and one time 28,000, with 
one lacking. This is why, when this last [prophet] came, he 
became the Seal [of the Prophets]. He [Muhammad] said: ‘With 
me, the foundations are sealed’, and ‘I and [other] prophets, we 
are like a castle with perfect foundations.”° He filled the place 
of the last brick, and so the castle of the creation of Adam and 
his descendants was completed, in accordance with the number 


of the degrees and fractions of the degrees of the heavenly 
spheres (128b). 


Since Adam is the starting point and personification of the complete 
cycle of existence of humankind, it follows that all humankind, 
including all the prophets, must be brought together at the end of time 
in order to restore the original body of Adam. From this perspective, 
the cosmic body of Adam represents the totality of humankind in the 
fullness of its historical existence. The Gathering at the end of time is 
thus the counterpart, the temporal realisation of the primordial 
Covenant when the prototypes of all future descendants of Adam 
contemplated his cosmic body, realised its identity to the divine Word, 
and then returned into the back of Adam. At the end of time, all 


a a Ga 
°° Inventory I, no. 23. 
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past, will actually come m in 

f i hadith often cited in the Jawiaan- 
dants 0’ rding to a ha 

wi which, aorta] counterpart of the back and an of he 

Jervis the geogra This gathering will re-constitute the cos 

mm yof ae the earth: the regions and locations of the 

i i 1S a r $ 
w of ae whic omorphic properties corresponding to the 
will 


i a-yi mřād) [established by] Moses, 
en S ee al-maqdis) ..- thousands of 
y TRR down to God and worshipped Him, ree 
op this direction. Muhammad the Truthful said that 
mer Fi il land of the last Gathering (zamin-i hashr). For 
tere wil x mas in that place is the location of the chest and 
en -i sadr wa zahr) [of Adam] ... And the Covenant 
alo ur Lord? (Q. 7:172] [between God and the 
maleate ants of Adam extracted from his back] 


descend, 
a din this place, and therefore [it is there that they 
a prm at the end of time and} return to his [Adam's] 


back (366a). | 
To mark the parallel between the last Gathering and the om 
Covenant, the Covenant will appear on this day from the Black a 
in Mecca where it was preserved from pre-eternity. On the eve o : 
re-emergence of the cosmic Adam, the Black Stone, the — 
which corresponds to the head and the face of Adam, will deve op 
some anthropomorphic features and will be endowed with speech. 
The Qur'an will also take an anthropomorphic appearance, confirm- 
ing thus that Adam is the living Quran, the living Word of God: 


a 

2 According to a tradition attributed to Imam Ja far al-Sadig, God ordered one ot 
the angels to swallow the Covenant, transformed this angel into a white pearl and sent 
it to Adam so that the Covenant should be reminded to Adam. Later this pearl was 
transformed into the Black Stone. Cf. H. Corbin, ‘La configuration du temple de la 
Kaba comme secret de la vie spirituelle d'après l'œuvre de Qazi Sa id Qommi (1103/ 
1691)’, in Form als Aufgabe des Geistes, Eranos Jahrbuch 1965 (Zarich, 1966), p. 130 
fi, with reference to Bihar al-anwar. In the Jawiddn-ndma, the statement that the 
Black Stone contains the Covenant is attributed to Ali b. Abi Talib (245a-b). The Ahl- 
i haqq sources mention a tradition attributed to Imam Muhammad al-Baqir according 
to which the document containing the record of the Covenant is placed inside the 
BFS Stone. See M. Mokri, ‘Le “secret indicible” et la “pierre noire” en Perse dans la 
tradition des kurdes et des lurs fidèles de la vérité’, Journal Asiatique 250 (1962), p. 380 


the Bi that, on the 
eae "a ] will ‘have oe ot Resurrectis 
IQ. 7:172) that God one CO™MAN op Am y d a ing 
[stone]. On th Da Reed with huma i Your 8 ta 
and the Covena ae e [God] w otter 
o ti A 
two eyes and a tongue erge from ìt. At that ag Ithe ton 
ce, head and forehead of Aa its location me, it will ine 
Jabha-yj Adam) im 


from it (nachar SUrat-i insan az-ù 


on the faces of the inhabitants of Paradise. In i ; 
interpretation, the white line in the middle of Aine on 
[symbolises] the line of balance (khatt-i isting ). When this line ig 
drawn, the seven lines become eight. Multiplied by four ,. [eight 
lines] become 32, in accordance with the 32 ‘words’ of the divine 
[Word].” These [32 primordial ‘words’ constitute] the Covenant 
of ‘Am I not your Lord? [Q. 7:172], that God concluded with 
humans and entrusted it, according to the words of the 
Messenger, to this Black Stone. On the Day of Resurrection, 
it will take the form (sūra) of Adam. The Black Stone will be 
opened and the Covenant will emerge from it. Since it will 
be opened along the line of balance, the seven lines will be 
transformed into eight and, multiplied by four, they will produce 
32 lines, in accordance with the number of the 32 ‘words’ of the 
divine [Word] that [God] taught to Adam (418a-b).”* 
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in the Jāwidān-nāma suggest that these anthro- 

val passages to be revealed in the Black Stone at the end of time 
Ser phic features but to Eve. Indeed, we have already seen that, 
fer not t0 a w Jāwidān-nāma, it is impossible to attain the 
j ording t° dam without the knowledge of the meaning of Eve’s 
ar owledg ofA d facial features. Eve is the ‘last created’, and the 
pysical form = begins with her. Eve is the key figure on the way of 
P urn to the OT aedi of the divine Word represented by Adam. 
return tO a the Jawidan-nama states, with reterene to the 
More $| À 5 which ‘Mecca is the mother of the cities’,”” that the 
hadith oe er (umm), the original source of the earth. We have 
Ka'ba is the mo concept of ‘mother’ refers in the Jawidan-nama 
essentially to thropomorphic figure which will emerge from the Ka'ba 
writing The is Imam, a term derived from the same Arabic root 
at the end af oman vocabulary of the Jawidan-nama, Imam, as well 
MEDI some passages to a person who has a particularly 
rane in the knowledge of the fundamental lines of the 
close relati x aa Cows inherent to the nature of Eve or Mother. 
panna thi etymological interpretation in Chapter 10. 
cid wae of the science of the divine Word by the 
. — mh. Adam preserves, with regard to the humans, ‘passive’ 
fail components characteristic of the general position of Adam 
te between God and the creation. The support of the Adamic 
ee form of the human body, is given, by the intermediary of 
nis cit human being at the moment of birth. All humans, be o 
rophets or unbelievers, possess thus in potentiality the science o 
as Word, ‘written down’ in their bodies and on their faces. But the 
knowledge of the innermost meaning of this form is not Ten 
everyone; it requires an initiation. This active component 0 ig 
heritage, originating from the divine instruction p ae Se 
ontological names, and prefigured by the Qur anic ep : g e 
Adam teaches names to the angels, is transmitted in the er 
prophets, and revealed only to those of Adam s children who x il 
deserve it: to the saints (awliyā ), to those who fear God (muttaqin), 


a 


i Re . saliha to the true 
22 Inventory I, no. 35, monotheists (muwahhidiin), to the righteous (sdlihuin), and 


23 Four is the number of natural elements. ayeee OOOO OO O OO l ee 


; al lines of ; 
*4 The line of balance is added, as the eighth line, to the seven fundamental lin Wigan 


the human face. 
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believers (mu miniin). These categories of 


bodily form, but also the spirit of Adam: People inherit Not on] 
Y the 


The truth (haqiqa), which manife 
4 > ested i i 
when He taught Adam the names, all Pr T in Adam 
manifested in any prophet (nabi) who followed . “231 is also 
[manifestation] that ìs referred to in the hadith en ii 
was manifested in Adam and transmitted from fath e light that 
fathers (az aba ‘wa ajdad), by imitation (taqlid) a ms and fore. 
iY ise until it was manifested in Muham Frita 
any [person] in who was manifested thi Adan g adin 
i Adam) (196b). © truth of Adam (hagigar 
[All] descendants of Adam, be they Christi 
or unbelievers (kafir), inherit ee bolle eect Muslims 
Adam. Similar to the inheriting of the [external] ken od froin 
stra), they should also inherit the inner heritage (mirath prie A 
[The latter] is the science of the names (ilm-i asma) tha i). 
taught the angels ... Without [this inner heritage oe 
impossible to belong to [the line of] his iden ne > 
descendants (farzand-i ma'nā-yi & nabāshad). [wiiee] doe 
not attain [the knowledge of the inner sense] of the face a 
original nature (khilqa) of the father, cannot worship God, 
turning his/her face in the direction of the face of the father, and 
in accordance with ithe number of these names of the 32 
[ontological] ‘words’. He/she is therefore an unbeliever (kafir) 
and a descendant who is unbeliever cannot inherit from i 
oe father, who is Adam, peace be upon him. [Such a 
dant] cannot inherit the earth (zamin), or anything that is 

on the surface of the earth (406a-b). 


A human being is the true descendant of Adam only if he or she has 
attained the knowledge of the real meaning of the human bodily form. 
We have already seen that, in the Jawidan-nama, earth is the element 
of form; and the planet Earth is identical to the cosmic body of Adam 
which is the locus of manifestation of the Word, of the 28/32 original 
words that God taught to Adam. Therefore, the descendants of Adam 
who did realise the supreme knowledge of the human bodily form are 


26 a S 

oa = Jawidan-nama establishes a link between the number of original ‘words’ 

ae pa on the human face and the numbers of the rakia in the ritual prayer (the 7 
of the everyday prayer, added to the 11 rak'a of the prayer in travel, produce the 


a 28; and the number 32 is obtained by addition of the 15 rak'a of the Friday 


f Adam 
face and the o! 
a from the whole surface of 


that Adam is the | 
i ce to the prophets and the saints of God (haqq-! 
-a'wa awliya -yi khuda), who are the descendan! 
ae ae spirits (farzandan-i surt wa 


Ei Ab d in their , 
in their bodily fome ani the religious law (sharīa) [estab- 


i legacy of parents is inherited by 
ol : $ pee ey E ei _.. This is why the 
earth and (all that is upon] the surface of the earth, which is the 
[legacy] of the face of Adam, belongs rightfully to whosoever 
reaches [the knowledge] of the original nature (khilga) ot Adam 
and that of the ‘mother of the cities’ (umm al-qura). Seven layers 
of earth (haft tabaqa-yi zamin) were created from the ‘mother ot 
the cities’, which is the location corresponding to the original 
nature of Adam’s forehead ... Therefore, the surface of the earth 
belongs rightfully to the Muslim (musliman) followers and 
descendants of Adam, those who have attained the knowledge 
of God (khuda-shinds), not to his descendants who supported 


and followed Satan, who did not bow down before Adam 
(110b-11 1a). 


oem “ae in the Jawidan-ndma essentially the 
F ara e entire cycle of the prophecy, he has also some of 
Gii d i n the historical prophets. In the following 
With ie = t prayer is usually identified in the Jawidan 

original Word and its 28/32 ontological ‘words’. As the 
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y 0 
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owledge of the innermost meaning of mi af God is eg 
e uman $ 


For humans, self-kno 

-knowl i 

knowledge of God: edge is therefore the roya inl 
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All the angels turned their faces to 

wards A 
eer T prophets, the saints and the balaa 
Father, who is Adam, and bowed d a dieci 
Fuhe ah m, and bowed down. Adam tumed po 
a eee “a down: ‘Whosoever knows = = 
ran eee = [Adam] turned his face towards Bin $ 
a p en of God (khalifa-yi khuda) y 
e P ja = when ‘God the Most Hk sa 
ns 8 š ince his form is the form of God, wh 

ce towards himself, he faced God (335b). iiai 


bowed down 
TS (anbiya’ wa 


We have already seen that Adam 
and E i 
and most complete Book of God acannon a Penin 
ii ; . , Several passage: i 
oe ir particular Book that had been revealed to Adam tides sal 
a : — Book contained disjointed letters, Bie 
e names that God taught to Ad i 
originated the Books of all the mare on ee 
oe the symbol of the entire cycle of prophecy, Adam is present at 
ery stage of this cycle, with every individual prophet. Adam is the 


27 
Ph: -n a fragment in fol, 131b mentions the ‘prayer of Adam, that of the 
= ger and of the descendants of Adam’ (salat-i Adam wa rasiil wa adami-zad). 
Inventory I, no. 52. 
2 The idea that th 
7 ; we e letters of the Arabic alphabet are part of the names that God 
as ag is widespread in Islam. See, for example, Ibn Faris, al-Sahibi fi figh al- 
ni sa = oe: 1910), p. 8, and M. J. Kister, ‘Adam: a Study of Some Legends in 
Hadith Literature’, Israel Oriental Studies 13 (1993 113-174, in 
particular pp. 117-118. l en 
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Adam is also the sphere of 
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è corresponde determin 
in the sky. The 


ao apna f his face 
i science of hi i 
ve of Adam and of the cycle at all necessary? Why is 
“put why 1 ta ~ ‘close to humans the metaphysical 
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which begins with Satan’s 


mni f the fall from Paradise, i 
to Adam, and is followed by the exclusion of 


from Paradise after they had listened to Satan, ate from 
d become aware of their nakedness (Q. 7:12-25). 
According to the Jawidan-nama, this story referes to the action of the 
element fire, that of Satan, on the element earth, that of Adam and Eve. 
Fire cannot maintain a given form, but it is able to cover the form, 
which is an essential property of earth and the only means of 
manifestation of the divine science. When their forms were covered by 
the fire of the original nature of Satan, Adam and Eve lost the ‘raiment’ 
of their bodily form, the knowledge revealed to them by God, and fell 
into ignorance which is the condition of Satan. They and their 
descendants can only return to Paradise when they rediscover the 
knowledge of their form, and it is this knowledge that is progressively 
revealed to them by the prophets. We will discuss the Hurafi vision of 
= from Paradise and of the return in Chapter 12. In the next 

pters we will examine some central topics of the Jawidan-nama’s 
Prophetology. 


Adam and Eve 
the forbidden tree an 
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The Revelation ( Tanzil): From the Divine to the 
Human Language 


in Part One, we discussed the Jawidan-ndma’s conception of 
rimordial language originated in the unity of the divine Word, the 
frst emanation of the divine Essence and the basis of all divine names 
and attributes. This ontological language is therefore the only means 
which the manifestations of the divine Essence can be known.’ 
But what is the relationship between this divine language of creation 
embedded in the quiddity (mahiyya) of things, and the human 
languages in which the revelation of the divine truths was given to the 
prophets? The Jawidan-nama addresses here the central question of 
the theology of revelation, which occupied Muslim scholars from the 
earliest times: how to explain the phenomenon of the prophetic 
revelation and maintain the thesis of divine transcendence? If the 
divine Reality is absolutely different from anything a human being 
could possibly conceive, how can it be expressed by means of a human 
language, bound to the experience of the physical world? The solution 
of this paradox proposed by the Jawidan-ndma is based on the 
definition of the cosmic human being as the perfect locus of 
manifestation of the divine Word, which is one of the most 
fundamental doctrinal positions of this work. The communication 
of metaphysical truths in human languages is possible, first, because 
the letters and phonemes of the human languages are equivalent to 
those of the primordial divine ‘alphabet’, and second, because there is a 
link between the absolute divine convention that governs the 
combinations of primary single phonemes into compound names of 
the divine ontological language, and similar morphological mechan- 
isms of human languages. This link is, however, concealed behind the 


by 


nae 
This idea is formulated explicitly, for example, in fragment fol. 214b-215a. 
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was also the same Word that was revealed to him, and which h 
consequently able to articulate and to teach to angels. The lin A 
members of Adam’s body were made the loci of aaite E 
divine ‘words’, that is, lines of the divine writing. It seems EN 
a y here some characteristic features of this pinid 
anguage. 

The semantic functioning of the divine language is based on the 
principle of identity between the name and the named. In the state of 
primordial Unity before differentiation, the names, corresponding to 
metaphysical truths of the divine Essence, are perfectly simultaneous 
and identical to the named objects. There is no intermediary between 
them, the name and the named are one and the same thing. The divine 
language expresses, and simultaneously brings into existence, the 
eternal metaphysical truths of the divine Essence. The Word, with its 
primordial ‘words’ or phonemes, the primordial Voice, is the first, 
original expression of these truths. In passage 182b quoted in Chapter |, 
the sounds akin to melodies are described as the original support of 
any prophetic revelation. 

But the differentiation which precedes the creation necessarily 
introduces a mediation between the name and the named. This 
mediation steps in at two points. The first point is the emergence of 
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mental or imaginary forms, are brought into existence by the names of 
the divine ontological language. The name is the principle of existence 
contained in every existing Or possible thing, the ‘breath of the 
Merciful’ which breaths existence into everything. The principle of 
identity between the name and the named means that the external 


SE E 
> The ‘divine convention’ (istilah-i ilahi or istilah-i khuda) is opposed in the 
Jawidén-ndma to the ‘convention (proper to the world] of creation (isfilah-i khalq)’. 
Cf. fragment in fol. 236a below. These terms can also be found in later Hurafi texts, 
pe the Hiddyat-nama, in Huart, Textes persans, Persian text pp. 11-12: wa 
ia az anast ki harf wa ilm-i harf az khatt-i siyah zahir ast khwah 
wah wa qalam-i qudrat wa dnki bar wajh-i Adam wa bani Adam kitabat 


karda ae ae eg 
i a khwah bi-istilah-i khalq ki bar sahà if wa daftarhd kitabat mikonand. See 
Glossary: ‘Convention’. 
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(murakkabat)’ (228b). ii 

But it should be noted that not all existin 

g human languages actually 

Gd the whole set of the 28/32 phonemes. The progressive revelation of 

ese phonemes and of corresponding metaphysical meanings is 
realised only by the prophets and until the complete set of 28/32 basic 
elements of the divine language is revealed by means of a human 
language at the end of the prophetic cycle. Only a human language 
which actively uses the whole set of 28/32 phonemes and letters can 
serve as means to the expression of the full Word as it was originally 
taught by God to Adam and written by Him in the shape of the human 
body and features of the human face: 


f into this f 
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that of its ont 


logicay 


ji Cf. fragment fol. 301b-302a cited at the end of Chapter 4. 
5 Cf. fol. 410b-41 la, 440b-441a, 443a-b. 


Indeed, sin 
sound of i 
name and 
one and th 


i 241 
The Revelation (Tanzil) 
pe extern form (GD a he 32 
i etically 

parn “1 by God to Adam, 
wee der Tol tological A ay an pa e the of 
m jes O ši; 
ianen Samana eh a 

ifi station}. h as Mongo ian, : 
peia 2 or 24, ome Adam and Eve, but they do not agri 
bs external f the language of Adam and Eve in heir 
d the truth (haqiqa) 


32 (phonemes f a the secret (sirr) an 


ali h x , dam 
. ` swords’ (sukhan)] of A > 
janguages! : ial] phonemes [lit. ‘wor 
of the 32 [primordia d Po to the same degree that they pe 
{and a oP’ corm ol Adam, they would come to possess jas 
the aoe meaning ©! Adam (mana-yt Adam dashta 
thi e! 
päshand) (324b). _ 
embodies the principle 


me of the human language 
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identical and simultaneous to the first 
o intermediary convention between the 
the named in this case the name and the named object are 
e same. Such is, according to the Jawidan-nama, the 
where the name of an object cannot be 


ts name, there is n 


working of the divine language, 
separated from the object itself: 
O seeker of the secret truth of the divine Word (sirr-i haqigat-i 
kalam-i ilahi), be aware that alif is the name of ‘a’, and ba ‘is the 
name of ‘b’. Thus, the named comes in the beginning of its name 
_, in order to demonstrate the identity of the name and named, 
{inherent to the names that God taught Adam in accordance with 
the verse]: ‘And He taught Adam the names, all of them’ [Q. 2:31] 
(460b).° 


As quoted in passage fol. 228b above, ‘the difference between human 
languages exists only at the level of compounds’. More precisely, it 
— that, according to the Jawidan-nama, the difference between 
i arises from the morphological rules, specific for any 

ular language, which govern the formation of compound words. 


A more detail 
imei : led development along the same lines appears also in the Hidayat- 
uart, Textes persans, Persian text, pp. 2-3. 
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essential characteristic of which is unity. It an language, the 
of the single phonemes into the compound hin © combinations 
and attributes, archetypes of things to b (of divine Names 
8 e created, etc.), and 

correspondence (‘balance’, istiwd) between the primordial so 
and their simple forms (letters), as well as the correspond phonemes 
the compound names and the forms which are Aa cme 
manifestation. Since the divine language originates within me 
Unity, the metaphysical meaning expressed by any phoneme of this 
language can be expressed by any other phoneme. The idea that all 28/ 
32 ontological ‘words’ are essentially one and the same primordial 
Voice emanated from the divine Essence is repeated throughout the 
text of the Jawidan-nama. The phonemes within the compound names 
of the divine language are therefore interchangeable; any phoneme can 
be replaced by any other, without modifying the truth expressed by the 
compound name. Though the divine convention establishes a corres- 
pondence between the name and the named, this correspondence is 
multidimensional, and infinitely diversified within the divine Unity. 

Such kind of correspondence between the name and the named is 
beyond the reach of the human mind, Human languages operate with 
conventional rational meanings and maintain a fixed, relatively 
univocal relationship between the name and the named; the possibility 
of expressing the same meaning through an infinite number of words 
would be extremely confusing. As we have seen in Part One, this is the 
very reason for the differentiation and creation through which God 
wished to make Himself known. The differentiation is the necessary 
condition of human perception and understanding. Several passages of 
the Jawidan-nama highlight the fact that if humans received a WO 
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also i riy of separate morphological rules governing the 
into the pa different human languages. In other words, the 
human language corresponds to a single aspect, 
morphology e” of the divine omeni while, taken together, the 
vies governing all human languages reflect the totality of the divine 
convention based on the original unity. This means that the formation 
of compound lexical units in human languages is not definitely cut off 
from the divine convention, and the expression of divine truths is 
possible not only at the level of single phonemes, but also at the level of 
compound words and phrases, though at this level the metaphysical 
truths are hidden behind the conventional rational meanings of words 
of the human languages related to the world of empirical reality and 
sensible perception. 
This idea is suggested by certain passages of the Jawidan-ndma that 
establish a link between the divine Imperative ‘Be!’ and the diversity of 
human languages, and interpret this diversity as an expression of the 
unity of the original divine language. 
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In Chapters 1 and 2, we have see 
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The Messenger said concerning God: ‘His command, wh 
desires a thing, is to say to it “Be,” (K“n!) and it is’ Q. sean He 
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meaning (mand) of His command Be! [exclusively] nto 
[Arabic] word (lafz) k“n!; [He] [also] used another word, amt the 
other word conveyed the meaning of the command K*n! ito 
Jesus]. [The same also holds true] for other prophets: ‘And we 
have sent no Messenger save with the tongue of his people, that he 
might make all clear to them’ [Q. 14:4], in ‘the variety of your 
tongues and hues’ [Q. 30:22], etc ... From this, it can be 
concluded that, just as [the Arabic word] k'n! conveys the 
meaning of command, the [phonemes and letters} other than kaf 
and nin can also convey the meaning of command. ‘Other’ refers 
here to the [human] understanding (fahm) and to the convention 
(istilah) [of any particular human language]. This [expresses] the 
principle of unity (wahdaniyya), in accordance with which any 
word (kalima) can convey the meaning of all other words. 
Indeed, God speaks one single Word (khuda mutakallim ast bi- 
yak kalam) (9a).® 


Because of the fundamental identity of the 28/32 primordial ‘words’ in 
the state of divine Unity, the Imperative can be expressed by any 
combination of original phonemes in the divine language of the Unity. 
But only one combination can be used by any particular human 
language. This combination determines the starting point of the 
phonetic differentiation and subsequent formation of names in every 


® A similar fragment is contained in fol. 75a-b. 
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E teen while the morphological mechanisms of human 
languages can, to a certain extent, reflect the working of the divine 
language, the semantic mechanisms of these two kinds of language are 
radically opposite to each other. Indeed, in the case of the ontological 


ee 
°? Cf. passages in fol. 246a-b, 444a-b. 

'© ty similar context, other examples from these three languages are cited in the 
Jawiddn-nama: shajar/derakht/aghaj (‘tree’ in Arabic, Persian and Turkish respect- 
ively, 9b), or ma /äb/sü (‘water’ in the same languages, 308b-309b). Various names by 
which Adam (insan, khalifa, bashar, fol. 444b—445a), and the members of his body 
(fol. 444a-b) are referred to reflect the same principle. 
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relationship between the name and the nam 
reality (haqigqa), the true existential meaning (ma; 5 
object with its sensible form is a locus of sn While the p Only 
metaphor, a means to express this reality (majaz) ay (mazhar) 
reversed in human languages, where the sensible fo * relationship k 
the basic reality (haqiqa), the starting point ee is perceived a, 
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corresponding to the objects perceived in the physical Re 
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on an arbitrary social agreement, which varies from one langua 
another.” This arbitrary link between the name and a Baiar 
meaning substitutes the original ontological link between the name 
and the named and prevent the direct perception of objects as loci of 
manifestation of the names. 

In other words, the human languages do reflect the divine 
ontological language at the level of letters and sounds as well as at 
the level of compound lexical units. But human perception, veiled by 
arbitrary semantic links proper to every particular language, is unable 
to realise this similarity and, therefore, unable to access the 
metaphysical truths conveyed by the language. Several passages of 
the Jawidan-ndma repeat that, in order to access the quiddity of a 
thing, it is necessary to abandon any rational definition of this thing 
and consider its name directly as a sequence of phonemes.” 

According to the Jawidan-ndma, the experience of such direct 
perception without the intermediary of arbitrary semantic conventions 
can be understood in the example of dreams. Objects seen in dreams 
often convey meanings very different from the rational conventional 


ed, the name 


1! From fragment in fol. 172b-173a cited below. 

12 Fora similar conception in the Kitab al-maqsad al-asna fi sharh asma “Allah al- 
husnā of Abū Hamid al-Ghazali, see K. H. M. Versteegh, Greek Elements in Arabic 
Linguistic Thinking (Leiden, 1977), pp. 139-140. 

13 Cf. fragment in fol. 443b-444a cited in Chapter 3. 
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reference to apocalyptic symbolism." The arbitrary semantic links 
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‘4 Cf. Chapters 4 and 6. Let us recall from the Introduction that initiation in 
dream interpretation was a critical point in Fadl Allah's spiritual career. 

> Cf. fol. 107a. 

"® For a survey of theories in Islamic thought concerning perception in dreams, 
see F. Meier, Die Fawd ih al-Zamal wa-fawatih al-galal des Nagm al-Din al-Kubra 


(Wi 
a 1957), pp. 96-113, and Lamoreaux, The Early Muslim Tradition of 
eam Interpretation, 
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Most High said: ‘I breathed My spirit in him’ [Q. 15:29]. 1 > 
also be breathed in the descendants of Adam, for it is said: sip 
the Trumpet shall be blown; then behold, they are slidin á a 
from their tombs unto their Lord’ [Q. 36:51] (164b). oe 


This same idea is expressed in the following passage from Hidayat- 
nama attributed to Sayyid Ishaq Astarabadi. The renunciation of the 
language based on arbitrary social agreement and maintained through 
imitation of one’s parents can be realised only under the guidance of a 
spiritual master and leads after the death to the perception proper to 


Paradise: 
The compensation for [whosoever] has renounced imitation {of 


his or her] mother and father (daf-i taqlidat-1 madar wa padar), 
and acquired the true aperceptions from the perfect spiritual 
master (kasb-i idrakat-i waqiī az nafs-i murshid-i kamil) is that, 
after the destruction of the physical body, which is the natural 
death, [he or she enters] Paradise, ‘therein dwelling for ever and 
ever’ [Q. 4:121]; ‘They shall not taste therein of death, save the first 
death’ [Q. 44:56].'” 
17 Sayyid Ishaq Astarabadi, Hidayat-nama, in Huart, Textes persans, Persian text, 
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ed [into the speech] of any human, 
the 32 [primordial] ‘words’. It is he [the human 
uces the mixture [in] imitation, [by taking the 
mitation (muqallad). It can be said 
hidden (dar mughayyibat), the 32 
[primordial ‘words’ of the divine Word] can, in a sense, only be 
imitated, Because the speech (khitab) concerning the Essence and 
attributes of God that he/she [the human being] understands in 
the world of the invisible truths (dlam-i ghayb), this speech 
becomes mixed in him/her [with the realities of the visible 
world]. In the visible world (‘alam-i zahir), he never sees himself 
in every existing thing. As long as he exists, he is hidden to 
himself, he is his own veil. He is his own prison (zindan). [Only] 
when he finds the way [to the knowledge] of his own self is he 
delivered from his darkness and his veil. [Only when] he finds the 
way [to the knowledge] of his own essence (dhåt) is he delivered 
from the Hell of eternal darkness and ignorance. This is what the 
prophets contemplated in the [state] of spiritual disclosure 
(mukāshafa): spirits speaking the Word of the Unity (arwāh 


The imit 
are produced by 
being?] who prod 
human reality as] object of i 
that, in so far as God remains 


ee 


18 
Thati 
at is, the language understood as musical melodies, not as rational discourse. 


Ct. Chapter 1, citation from fol, 174b-175a. 
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- „nda-yi kalima-yi tawhid-i jawid). [Whosoey 
awe (muwahhid) through [knowledge] of the sey tite 
speech and of the Speaker (sirr-i kalam wa mutakallim) Ofthe 
be in Hell; he is [necessarily] delivered from Hell, When heao 
of spiritual realisation (kalima-yi tahqiq), l w word 
knowledge of its own essence and attributes, defeats th 1 the 
of imitation (kalima-yi taqlid), composed of the un-real Pn 
haga murakkab), Ohrmazd defeats Ahriman and a 4 
Satan. This is what will happen in time of the Rüsum eats 
įqiyâma). When the 32 ‘words’ of realisation (kalima-yj "ees 
will appear, they will annihilate the 32 ‘words’ of non-re. iat 
(kalima-yi ghayr-i tahqiq). And all beings (khala ig) are th tion 
words of non-Tealisation. Therefore, God will annihilate y 32 

in order to bring to life their innermost truths ( beni the 
can be said that the 32 ‘words’ will be annihilated and a It 
Swords’ will be brought to life (165a-b). e32 


5S 
a 


It is through death, either physical or metaphorical, that the beliey, 
enters Paradise. According to the Jawidan-ndma, Paradise is the i 
where the words of the divine language can be perceived in everything 


When a human being enters Paradise which is the eternal world 
he takes part in the divine eternal existence (baqå-yi khuda), 
because he reaches the eternal Word, and he perceives himself as 
a divine Word. The divine Word is potentially present in all 
existent objects, in apparent [manifestations] as well as in mind 
(chi dar kharij wa-chi dar dhihn) (371b). 


The Jawidan-nama generally refers to this state where the discursive 
level of the language is transcended and the divine Word can be 
perceived directly in every existing form as the world of active 
Imagination (@lam-i mithal or Glam-i khayal).’” It is also referred to in 
some passages as the ‘world of spiritual disclosure’ (alam-i kashf or 
Ve ——]|[ 
rie eee developments concerning the world of active Imagination 
we oe alae Khaya) refer to a concept which had been elaborated in the 
nea prs Philosophical currents well before Fadl Allah, by thinkers me 
ie pono Shihab al-Din Yahya Suhrawardi (d. 587/1191) and Ibn è 
termed a sed The world of active Imagination is generally described me 
il me Ai between the world of the pure invisible Spirits or Intellects an 
VEN ie ordinary sensible experience. This is a world where the aii 
in various curr ny ofany material support. For interpr etations ofthis ® and 
hart os ents of the Islamic religious thought see H. Corbin, Swedenborg 
m, tr. L. Fox (West Chester, PA, 1995), pp. 1-33. 


— 
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or the ‘world of (metaphysical) meanings’ (alam-i 
is the location of any prophetic experience: 


, o conceive a meaning (manā) without word 
It is ce is not a sensible (mahsis) [entity]. If the prophets did 
(laf): ‘ to perfection the perception of the words (tasawwur-i 
not bring uld be impossible to attain [the knowledge] of God. It 
lafz), it wo p the Essence and the attributes of the 


si ible to 
jg impossi e a ahadiyya) without the auditory 


, mukashafa), 
glam- ri is world 


m ssible t 


er of the words [coming] from God and from the 
perceP in the [world (or state of)] spiritual disclosure 


angels, 
(mukashafa) (206b). 


tification of the world of Images with the world of dreams 
bly to found, implicitly, Fadl Allah’s claim to the 
f prophecy. If there is no essential difference between 
e prophetic experience and the perception specific to 
dreams, then the link with the prophetic inspiration continues as long 
as the history of humankind, and does not stop with Muhammad, the 
last of the prophets, as it is stated in Sunni dogmatics. Let us recall that 
Fadl Allah apparently claimed to have received his own revelation in a 
series of dreams. In the following chapters, we will see more examples 
of prophetic experience in the world of Images, as well as further 
details concerning the Jawiddn-ndma’s interpretation of the expres- 
sion ‘Seal of the Prophets’ applied to Muhammad in the Quran. 

At this point, it seems useful to have a closer look at the Jawidan- 
ndma’s conception of the image or visible form as intermediary 
between the divine and human writing. In Chapter 2, we have already 
seen that the form of any object, actually existing or only possible, 
material or imaginary, is essentially the writing or locus of 
manifestation of the 28/32 original ontological ‘words’ or phonemes. 
The manifestation of divine truths in the created world is, therefore, 
likened to the manifestation of words in writing. We have also 
discussed the fragments of the Jawidan-nama that seem to suggest that 
in „n expression of the divine language in a human language is 
by ince ms a ‘cross-section’ of the divine Word can be expressed 
the seo = human language, and the real ontological meanings of 
attributed will be concealed behind the conventional meanings 
arad to words in human languages. But the fullness of 

Physical truths contained in the words of the divine language 


The iden 
serves probal 
continuation © 
the location of th 
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can be accessed through the images which a 
manifestation, the images in which these words are ‘Written’ 
The revelation of metaphysical truths can be Understood wh 
images and external forms of the objects are percei ved as en the 
that is, as loci of manifestation of these truths, The Writing ‘he iting, 
fore an intermediary between the human words and the divine we 
From this perspective, the revelation is related to reading, Ing n e 
the Quran, God not only revealed to Adam the ‘names of all ie in 
which, according to the Jawidan-nama, refer to the 28/32 ae 
phonemes written in the Book of human bodily form, but ie 
taught humans by means of writing, and ordered them to = 


re their loci o 


Tead: 


n of a 
who taught 


‘Recite: In the Name of thy Lord who created, created Ma 
blood-clot. Recite: And thy Lord is the Most Generous, 
by the Pen, taught Man that he knew not.’ [Q. 96:3-5] 


speech (kalam-i ilāhī).™ In this same sura is mentioned the 
creation of the human being, who has the aptitude to write and 
read the divine speech (392a-b). 


Whoever is able to read ordinary human writing is also able to speak it 
out. Similarly, whoever can discern and read the ontological divine 
writing inscribed in the forms and images of the physical world can 
access the divine speech. In the world of Images, reading and hearing 
are simultaneous. Anyone who contemplates an image reads it and 
therefore also hears its voice: 


Humans read every written line in accordance with the convention 
of the writer (bi-istilah-i wad-i wadi), inspired by God, ‘who 
taught by the Pen, taught Man that he knew not’ [Q. 96:4-5] ... 
This written line, when read, coveys information concerning its 
writer, as [if he/she said): ‘I am such a person, and the purpose of 
this line of writing is such.’ Similar information is contained in 
the divine line of writing, written on the whole creation, but [in 
order to obtain this information] the reader {must be able] to 
read the tablet of things (lawh-i ashya) (334a-b).?! 


*° That is, the 28 graphical forms and 22 diacritical points of the Arabic alphabet. 
*! That is, the reader must be able to discern the divine ontological writing in the 
forms of all things, which are essentially the loci of manifestation of this writing. 
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the following passage suggests a close relationship between 
ò pe human writing: 
the divine f human constitution (kalam-i wadi insani), 

The language a by God according to the verse], ‘who taught by 

taught [0 M a] is derived from the divine writing, whic 

the Pen’ [Q. His own hand. In relation to the writing of the 
God waved this fundamental writing (khatt-i asli) is speech 
human ss f the human] hand is derived from (far) [the divine] 

ae (191b). 

ge of revelation perceived by the prophets is the language of 

The ner d of universal symbolic writing that any prophet can 
images pian his own language. We quoted previously the following 
vocalise sae seems to support this idea of simultaneous auditory and 
att mendes hearing and reading: ‘In order [to be perceptible] to 
har ae and understanding of the listener (sami), to the prophets 
(anbiya)) and saints (awliya ), [the originally unified Word has been 
manifested] in the composed (lexical units] following each other in 
[spoken] speech (kalam), and in the letters of the visible [writing] 
(95b-96a). Along the same lines, the following passage links the divine 
language of inspiration to the capacity to read God’s writing embodied 


in the human form: 
The prophets saw God and He spoke to them in the human form: 
how was it possible? [The explanation] is that God will speak a 
language of inspiration (wahy), that is, that of allusions (isharat), 
to the person able to read His writing, that is, the human shape 
(shakl-i inséni). This reading comes in the form of the Word 
(sttrat-i kala)” and appears in splendour to the prophets (188b). 


To the extent that the human bodily form is the locus of manifestation 
of the complete set of 28/32 original aspects of the Word, this language 
is essentially human and perfectly identical to the human bodily form. 
However, this identity cannot be clearly realised by means of ordinary 
human perception. This is why, in the world of Images, the angels 
remind the prophets of the original meaning of their own bodily form. 
Therefore, revelation is a reminder of knowledge that is inherent to any 
human being, and which Constitutes the core of the human condition. 


22 
The human form is 


. the form of the com: lete divine Word, i.e., it represents the 
Complete ontological writ à à 


ng. 
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. ; ion are one and 
It is for this reason that, in Order to fulfil the; form and prophetic revelatio 
the prophets in human form, At thic Peit task, th aa 
the Qur'anic ‘ At this Point, the ja... Wgels form: 3 — 
isi verse (6:9): ‘And had We m ade hewn. an Pea, pot his pind’ wn {before Adam), a the All- 
eee have made him a man,3 iman angel, TN the same angels is His form and in the g Merciful; 
. X 5 i 
per em the a of Images, the — ured, All igh crea a upon God, OF aa te Names Most 
ived as a locus of ma à any Obie. . Most y «say: , to Him Merciful. 
OS staal oe of the corrego # dingy, Merci yer you call uP aon is in i ae ae 
a d who brin: E Orin: whi 1” [Q came to i A , 
individual prophet and the contents of this roe, the Teve Maa peat Le el] G moa Gabriel was in the form of the 
same thing: elation are uik mae wher : Adam. This a knew that Gabriel “ ge 
os form O° f ais is how MU? that he was in the torm 
The ~~ being (insan) has been [conceived] Merciful Ti [Muhammad] pe of the science (ilm) of the 
manifestation of the 32 [ontological] ‘wor E 8S the locus of God: it 8 and this form is d the form of Adam. [Gabriel] 
God has manifested the marks (alama) of ioe erefore ine Mere rhe divine [Word] a a the Speech (kalima wa 
es : e32‘ aes ‘ s or z 
a sega oe of humans. Since oes aa in th 32 oms to Muhammad S of this form of Adam that = 
manif dissing, the count lof th [the same] eines velar) lof God). If he did not don the form = = 2 a Oe 
, tl nce (ilm) [of the divine Word o! priel] donn: < explanation ... Law mynor © | 
= ae in them. This is why, [when] ] a not # have produced eae wi my Lord in the most beautiful 
mes and brings the word [of revelation], this wate form of beardless yout?» the form of Adam and 
Is 


1 idrak) came in 
[essentially] a human word (an sukhan sukhan-i insani), and form. ane of] the form of Adam and [of] 


[it is brought] in the locus of manifestati ined [the inner i a 
the] human [form] (dar mies ae to ager nature (khilqa). oe EP odie epa 
distinctive marks (alāma) [of this w Pri ani aand bee adt Ada ich is the f 
ee ord] are manife Sar i fi f Adam, which is the form 
Necessarily, in order to fulfil his mission, th > ; Te rete hoe : ; his 
GAR > , the angel words’), the ange’ ss" i ‘angel’ and ‘divine 
in this [human] form (sūra) and possess that aki lel d the Merciful. ia ge E ar p Aen aes (ishara) 
possess, that is, word and shape (kalima wa shakl). Why did the inspiration’ (wahy); = ee heh a face the signs [by 
pai come to Muhammad in the human form (bi-stirat-i insan)? [contained] ihsani — a cae roepa into the 
J : $ ? ich God] speaks. these 
cause he brought something that is proper to humans, and the scar WER pr is what the angel explained [to 


human nature and 


human [form] is the locus of manifestation (mazhar) of this 
thing, that is, of the Word. Among all creatures, the Word [or 
speech’, kalam] is proper to humans and to the human form, 
[since the latter] has been created in accordance with the number 
of ‘sciences’ (adad-i ilmiyyat) [of the 28/32 primordial ‘words’ 
constituting the Word] (162a). 


To the extent that it contains the divine Word, the original 


Muhammad]. And it is said: ‘And who is there that has a fairer 
religion than he who submits his face to God? [Q. 4:125] + [The 
angel] is a confidant (amin) of God. By means ot divine 
inspiration (bi-wahy), he donned the human form (surat-t 
bashariyya), which is the form of God (stirat-1 khudai), and 
spoke to Muhammad (191a-b). 


However, since in the world of Images, the same reality can be 
expressed by several images, the real meaning of the human form as 
the locus of manifestation of the divine Word can also take non 
anthropomorphic appearance in the visions of prophets, such as that 


emanation of the divine Essence, in its entirety, the human form is 
the form of the divinity, This is why the divine inspiration given to 
the prophets takes naturally a human form. An angel bringing 
inspiration to the prophets and revealing its meaning is nothing else 


ee 


a E E E S E E 
3 Cf, par example, fol. 369b-370a. 7 


‘ 
Inventory 1, no, 30 


z 25 
The Revelation (Tanzil) z 
256 r f POETE 
Words of Power eration to the next by imitation 


vine message. Only simple units of the 


ofa precious stone or a tree. This is how ivi smitter i i i 
coming from the Burning Bush. a ie divine speech A wl = a are free from the conventional meanings 
The revelation received in the world of images had to be form me that is, pe 
afterwards in the specific human language spoken by the people ey ted we on jmitation: hets, known and unknown, to every 
particular prophet. This entails several limitations, As stated i ae - od spoke t° tali] w ei languages, or in a language that 
fol. 324b cited above, not all human languages actually use the a l G rson He addressed, motis; fathers, teachers or any other 
plete eard from their God spoke to them in a language in 


set of 28/32 phonemes corresponding to the ont logical ‘ , h 
g ological ‘words’, The they "In other words, llid) someone else, that is, 


Jāwidān-nāma conveys the idea of a essive revelation į rson imitating (muqa : 
languages with increasing number nai At tee ne which OT ome! Teal atl ee oya 
prophetic cycle, the revelation is expressed in a language containin ei [using] Si the prophets] with the eR ES s om aie à is 
the 32 phonemes, identified, in different fragments of the Jvldty. tr [God] spoke in a language me n of date 
nama, either with Persian or with the ‘language of Adam’, The full and imitating anybody else, re hes of da apad [lexical 
perfectly adequate revelation of all the aspects of the Word is possible [phonemes] oma as [affected by conventional use of 
only in a language containing the 32 phonemes. units], he SS ole r [prophet]. But he was superior to them 
Another and more severe limitation of human languages in language] paa a contained also] disjointed units, which are 
comparison to the divine language can be observed at the level of bedain of the speech (asl-i kalam).’° [Muhammad] was 
compound lexical units. We have already seen that the words of any Siae the prophet of the foundations (nabi-yi usül), while 
human language are only a ‘cross-section’ of the ontological ‘words’, they [other prophets] were [the prophets] of the branches (furù) 
In comparison to this cross-section, the language of images (172b-173a). 
addressed to the prophets in the world of Images is, in a sense, From this point of view, the revelation received by the intermediary of 


the direct language of God, the same that conveyed the divine 
teaching of the names to Adam. From this point of view, the 
mediation of the angels is only nominal, because it is realised by 
means of the human form: 


angels (as the Qur'an) is more complete and more ‘direct’ than the 
hadith qudsi which represents the direct speech of God, but is 
expressed by means of compound lexical units.~’ 


Ifsomeone asks why Muhammad, the Messenger of God, was the 


God speaks to the community of every prophet [as He spoke to] : F : 
His vicegerent (khalifa), [that is to say,] in the language of Adam: Seal of the Prophets (khatm-i anbiyd) and the best of the 
‘And He taught Adam the names, all of them’ [Q. 2:31]. His prophets, and why the heavenly book he brought, that is to wey 
speech is direct (bi-hagiga), not metaphorical (bi-majdz). It is not the Qur'an, is higher in rank and excellence than the hadith qudsi, 

which is the direct [unmediated] speech [of God] (kaldm-i bi-la- 


possible that the community of a prophet be addressed in a s 
metaphorical way. The shape (shakl) of Adam [expresses this wasita) -» the answer is: the mediated speech (kaldm-i bi-wasita) 
direct language}, and God speaks the direct language spoken by of the Qur'an is higher in rank [than] the direct [speech] of the 

hadith qudsi because both the foundation of the Book (asl-i kitab) 


Adam. This is why, during the night of the heavenly ascension, $ ' 
Muhammad, peace be upon him, saw God in the most beautiful and the [direct speech of God, like that of the] hadith qudsi, are 


form, which is the form of Adam (28a). > 
Allusion to the ‘disjointed letters’ (al-hurif al-mugattaa), which are part of the 


In addition, at the level of any ordinary human language, the ur ani 
: i $ y ry oth g £ 4 Q S ou revelation, appearing at the beginning of certain suras, 
conventional meanings attributed to the words by social agreeme On the relationship between the Quranic text and the hadith qudsi, see W 
m, Divi , ; i aai 
‘vine Word and Prophetic Word in Early Islam (The Hague and Paris, 1977) 


~The expression ‘fo i $ 
undat ” refers i ree Te r 
letters (aLburif a-mugortaay ton of the Book’ refers here to the Qur anic disjointed 


Graha 
28 


* Cf. the fragment fol, 364b cited above, at the end of Chapter 4. 


i 


258 Words of Power 


included in the mediated speech [of the Qur'an]. It is in this sense 
that Muhammad was sent to all created beings, and [it is in this 
sense} that he was the Seal of the Prophets (353b-354a).”° 


Such seem to be the doctrinal positions of the Jawidan-nama 
concerning the relationships between the divine and human languages, 
and developed as a solution to the paradox of prophetic revelation, 
These positions are essential for understanding various aspects of the 
prophetology that will be discussed in the following chapters. 


8 


The Revelation (Tanzil): From the Divine to the 
Human Language 


In Part One, we discussed the Jawidan-nama’s conception of 
primordial language originated in the unity of the divine Word, the 
first emanation of the divine Essence and the basis of all divine names 
and attributes. This ontological language is therefore the only means 
by which the manifestations of the divine Essence can be known.’ 
But what is the relationship between this divine language of creation 
embedded in the quiddity (mdahiyya) of things, and the human 
languages in which the revelation of the divine truths was given to the 
prophets? The Jawidan-ndma addresses here the central question of 
the theology of revelation, which occupied Muslim scholars from the 
earliest times: how to explain the phenomenon of the prophetic 
revelation and maintain the thesis of divine transcendence? If the 
divine Reality is absolutely different from anything a human being 
could possibly conceive, how can it be expressed by means of a human 
language, bound to the experience of the physical world? The solution 
of this paradox proposed by the Jawidan-nama is based on the 
definition of the cosmic human being as the perfect locus of 
manifestation of the divine Word, which is one of the most 
fundamental doctrinal positions of this work. The communication 
of metaphysical truths in human languages is possible, first, because 
the letters and phonemes of the human languages are equivalent to 
those of the primordial divine ‘alphabet’, and second, because there is a 
link between the absolute divine convention that governs the 
combinations of primary single phonemes into compound names of 
the divine ontological language, and similar morphological mechan- 
isms of human languages. This link is, however, concealed behind the 


' This idea is formulated explicitly, for example, in fragment fol. 214b-215a. 
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conventional Meanings attributed í sary rule, not required in the case of 
human languages on the basis wie compound lexica] d names. An sak oe to ensure that the compound 
metaphysical truths of divine revelation trary social cone, its compoun nemes, is NOW P accordance with the corresponding 
human languages both at the level of ing; therefore pe ie simp! a constituted in nd point is the emergence of forms. 
at the level of compound | oe d Sounds anne names © cal truths. The seco sary rule necessary to establish the 
alee, ming lexical units, but the hi letters ang metaphysi ther intermediary rule es: ahaa 
ealised the conventional level of the language j be Tnis requires ano een two different kinds of entities: the in 
condition is realised in the world of Images ie ded, This orrespondence betw d the shapes of the named objects. Both these 
Jawidan-nama, the location of any prophetic lee according to the c tologi ome age rred to in the Jawidan-nama as the divine 

The communication between Gad and Adii ami: rules are goon it is universal and based on the omnipresent 
2:31, and interpreted in the Jawidan-nama as ihe “aoned in Qur'an convention - peca ne convention does not interfere with the principle 
of the 28/32 original ‘words’, was realised þ liom Adam divine Will, the sei e and the named, and it is valid at all levels of the 
language. Humankind with their languages a74 oS Of the divine afidentity of thena 
ings related to the sensible perception of the ptij ae n creation. le of original identity between the name and the named 
exist at that point. The communication between God ie did not The princip! f divine convention are essential to the Jawidan- 
ontological; that is to say, the 


ncept 0 su 
_ E definition of the named, and especially of the visible form, as 
nam 


i i ar), or science (ilm), of the 
nie ae ee his if the immediate identity 
aa aa in all cases, there exists an ontological, absolute and 
iil law of correspondence between the name and —_, 
Without this law of correspondence, the metaphysical a iisi = 
names could not be known by means of the forms of he a a 
objects, and the truths of the divine Word would remain for 
i ible to humans. n 
pin perspective, all existing forms, be they physical sn 
mental or imaginary forms, are brought into existence by the names : 
the divine ontological language. The name is the principle of Pr 
contained in every existing or possible thing, the breath = á 
Merciful’ which breaths existence into everything. The principle o 
identity between the name and the named means that the external 


language.? 


The semantic functioning of the divine language is based on the 
principle of identity between the name and the named. In the state of 


primordial Unity before differentiation, the names, corresponding to 
metaphysical truths of the divine Essence, are perfectly simultaneous 
and identical to the named objects. 


There is no intermediary between 
them, the name and the named are one and the same thing. The divine 
language expresses, and simultaneously brings into existence, the 
eternal metaphysical truths of the divine Essence. The Word, with its 
primordial ‘words’ or phonemes, the primordial Voice, is the first, 
original expression of these truths. In Passage 182b quoted in Chapter 1, 
the sounds akin to melodies are described as the original support of 
any prophetic revelation. 

But the differentiation which precedes the creation necessarily 
introduces a mediation between the name and the named. This 
mediation steps in at two points. The first point is the emergence of 


` The ‘divine convention’ (istilah-i ilahi or istilah-i khuda) is opposed in the 
Jawidan-nama to the ‘convention {proper to the world] of creation (igtilale-i khalg) : 
Cf. fragment in fol. 236a below. These terms can also be found in later ws A 
such as the Hidàyat-nåma, in Huart, Textes persans, Persian text pP- 
tashbih-i hurūf bi-dūd az dnast ki harf wa ilm-i harf az khațț-i siyāh pihi asi eee 
bi-istilah-i khuda wa qalam-i qudrat wa dnki bar wajh-i Adam wa bani Adam f w 
karda ast khwah bi-istilah-i khalq ki bar sahà if wa daftarhà kitabat mikonan 


? Cf. Chapters 1 and 2, also the Glossary: ‘Convention’. 


form of an object and the name which manifests itself into this form 
are perfectly interchangeable.* 

Every object has a phonetic range which is that of its ontological 
name. This phonetic range is an inherent property of any object, It 


manifests itself in the sounds produced by inanimate objects when 


they collide and in the voices of all animated beings. All these sounds 
are identical to the original phonemes of the divine ontologi 
language. Since the number of the original phonemes is limited to 
32, no sound produced in the created world can be external to this 
of phonemes.” 

As we have already seen, one of the consequences of the principle of 


identity between the name and the named is the theory of evolution/ 


involution of forms depending on the breadth of their phonetic range, 
that is, on the number of phonemes contained in their ontological 
names. The highest possible point of this evolution is the human form, 
because it contains the complete divine alphabet, expression of the 
whole set of 28/32 phonemes of the divine Word. This means also that 
humans are able to reproduce all 28/32 phonemes in their speech. At 
the level of separate phonemes, there is no fundamental difference 
between human languages: ‘No people from among the peoples (hich 
ta ifa az tawa if) does deny the foundations of the speech (asl-i kalam). 
There is no divergence between the peoples on this [question]; [the 
divergence appears] only [at the level] of compound [lexical units] 
(murakkabat)’ (228b). 

But it should be noted that not all existing human languages actually 
use the whole set of the 28/32 phonemes. The progressive revelation of 
these phonemes and of corresponding metaphysical — 
realised only by the prophets and until the complete set of ris 
elements of the divine language is revealed by means of re uman 
language at the end of the prophetic cycle. Only a hni 
which actively uses the whole set of 28/32 phonemes an onal 
serve as means to the expression of the full Word as it wire at K 
taught by God to Adam and written by Him in the shape o! 
body and features of the human face: 


* Cf. fragment fol. 301b-302a cited at the end of Chapter 4 
5 Cf. fol. 410b-41 1a, 440b-44 1a, 443a-b. 


Bo 
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Anyone who has the external form (stra) of Adam and Eve 
[speaks] a language [which phonetically] does not exceed the 32 
[phonemes of the ontological language revealed by God to Adam, 
of which the bodies of Adam and Eve are the loci of 
manifestation]. Some [human languages) have 28 [phonemes], 
some 22 or 24, some, such as Mongolian, have 16. All [humans] 
have the external form of Adam and Eve, but they do not Possess 
all the 32 [phonemes of the language of Adam and Eve in their 
languages). If they reached the secret (sirr) and the truth (haqiqa) 
of the 32 [primordial] phonemes [lit. ‘words’ (sukhan)] of Adam, 
[and appropriated them] to the same degree that they possess 
the external form of Adam, they would come to possess also 
the innermost meaning of Adam (ma'nd-yi Adam dashta 
bashand) (324b). 


However, any phoneme of the human language embodies the principle 
of identity between the name and the named proper to the original 
ontological language and to the names that God taught to Adam. 
Indeed, since a phoneme is identical and simultaneous to the first 
sound of its name, there is no intermediary convention between the 
name and the named in this case; the name and the named object are 
one and the same. Such is, according to the Jawiddn-nama, the 
working of the divine language, where the name of an object cannot be 
separated from the object itself: 


O seeker of the secret truth of the divine Word (sirr-i hagigat-i 
kalam-i ilahi), be aware that alif is the name of ‘a’, and ba ‘is the 
name of ‘b’. Thus, the named comes in the beginning of its name 
--- in order to demonstrate the identity of the name and named, 
[inherent to the names that God taught Adam in accordance with 


the verse]: ‘And He taught Adam the names, all of them’ [Q. 2:31] 
(460b). 


quoted in passage fol. 228b above, ‘the difference between human 
anguages exists only at the level of compounds’. More precisely, it 
Si : = T à ar 

eems that, according to the Jāwidān-nāma, the difference between 


human I: : 

oe arises from the morphological rules, specific for any 
u : 9 n 

ar language, which govern the formation of compound words. 


A 
A more detai 
nama, in ailed development along the same lines appears also in the Hidayur 


ua p 
rt, Textes Persans, Persian text, pp. 2-3. 


242 Words of Power 


In human languages, the morphological rules fulfil the same. 
function as the ‘divine convention’ with regard to the qj vine 
ontological language: they govern the combinations of phonemes 
into compound lexical units. However, since there is a ra dical 
difference in nature between divine and human languages, it can be 
asked: is there a substantial relationship between the Universal, 
absolute and eternal divine convention, founded on the Wil] and 
Command of the Creator, and the conventional rules of the human 
languages? Some evidence from the Jawidan-nama suggests a positive 
answer to this question. 

The divine convention is applied to the divine language, the 
essential characteristic of which is unity. It governs the combinations 
of the single phonemes into the compound names (of divine names 
and attributes, archetypes of things to be created, etc.), and also the 
correspondence (‘balance’, istiwa ) between the primordial phonemes 
and their simple forms (letters), as well as the correspondence between 
the compound names and the forms which are their loci of 
manifestation. Since the divine language originates within the divine 
Unity, the metaphysical meaning expressed by any phoneme of this 
language can be expressed by any other phoneme. The idea that all 28 / 
32 ontological ‘words’ are essentially one and the same primordial 
Voice emanated from the divine Essence 1s repeated throughout the 
text of the Jawidan-nama. The phonemes “es = — names 

the divine language are therefore interchangeable; any phoneme can 
eel by aa other, without modifying the truth expressed by the 
compound name. Though the divine convention establishes a corres- 
pondence between the name and the named, this ee is 
multidimensional, and infinitely diversified within the divine wee 

Such kind of correspondence between the name and the nam $ 

ind. Human languages operate wi 
beyond the reach of the human min an l EEE 
conventional rational meanings and maintain ‘4 mee 
univocal relationship between the name and henn wr. 
of expressing the same meaning through an in ree peep 
would be extremely confusing. As we have seen 2 ae 


+ reason for the differentiation an n ure 
ae he differentiation 1$ i 
passages 


wished to make Himself known. T i i 
condition of human perception and ee pee 
the Jawidan-nama highlight the fact that if hum: 


d creation thro 
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coming directly from the divine Unity, they would not understand it. 
his idea is expressed, for example, in the following Passage: 

All the sciences (ulam)’ are contained in one point (nuqta), and 

one point is the science of the 32 [primordial] ‘words’. In this 

station [of Unity] there is no [notions such as] ‘before’ or ‘after’. 

But if the unified Word (kalima) {of the divine Command Be! 

(K“n!)] came close to you, who is a human ... you would be 

unable to discern the 28 and 32 [primordial] ‘words’... in this 

unified [Word]. In order [to be perceptible] to the attention and 

understanding of the listener (sami), [to the] prophets (anbiya ) 

and saints (awliyd), [the originally unified Word has been 

manifested] in composed [lexical units], following each other in 

the [spoken] speech (kalam), and in the letters of visible [writing] 

(95b-96a). 
It seems, however, that the differentiation, as it is described in the 
Jawidan-nama, not only makes possible the emergence of the 
compound names and forms accessible to human perception, but 
also progressively reduces the multidimensional divine convention 
into the diversity of separate morphological rules governing the 
formation of words in different human languages. In other words, the 
morphology of every human language corresponds to a single aspect, 
or ‘cross-section’ of the divine convention while, taken together, the 
rules governing all human languages reflect the totality of the divine 
convention based on the original unity. This means that the formation 
of compound lexical units in human languages is not definitely cut off 
from the divine convention, and the expression of divine truths is 
possible not only at the level of single phonemes, but also at the level of 
compound words and phrases, though at this level the metaphysical 
truths are hidden behind the conventional rational meanings of words 
of the human languages related to the world of empirical reality and 
sensible perception. 

This idea is suggested by certain passages of the Jawidan-nadma that 
establish a link between the divine Imperative ‘Be!’ and the diversity of 
human languages, and interpret this diversity as an expression of the 
unity of the original divine language. 


For the specif = == 
iiw, Pecific definition of ifm in the Jdwidan-ndma, see the Glossary: 
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language. Indeed, that is why the Imperative, 


Source of the language, is revealed to every prophet in hj 
language: a 


The Messenger said concerning God: ‘His command, when He 
desires a thing, is to say to it “Be,” (K“n!) and it is’ [Q. 36:82]. No 
doubt that God knew that He had not to convey the inner 
meaning (mand) of His command Be! [exclusively] by the 
[Arabic] word (lafz) k"n!; [He] [also] used another word, and this 
other word conveyed the meaning of the command K“n! [to 
Jesus]. [The same also holds true] for other prophets: ‘And We 
have sent no Messenger save with the tongue of his people, that he 
might make all clear to them’ [Q. 14:4], in ‘the variety of your 
tongues and hues’ [Q. 30:22], ete ... From this, it can be 
concluded that, just as [the Arabic word] k“n! conveys the 
meaning of command, the [phonemes and letters] other than kaf 
and nün can also convey the meaning of command. ‘Other’ refers 
here to the [human] understanding (fahm) and to the convention 
(istilah) [of any particular human language). This [expresses] the 
principle of unity (wahdaniyya), in accordance with which any 
word (kalima) can convey the meaning of all other words. 
Indeed, God speaks one single Word (Khuda mutakallim ast bi- 
yak kalam) (9a).* 


Because of the fundamental identity of the 28/32 primordial ‘words 
the state of divine Unity, the Imperative can be expressed by i 
combination of original phonemes in the divine language of the Uni ' 
But only one combination can be used by any particular y p 
language. This combination determines the starting point p 
phonetic differentiation and subsequent formation of names in í 


"A similar fragment is contained in fol. 75a-b. 
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articular language. The unity of the divine language can, therefore, 
only be reflected through the diversity of human languages. Even when 
changing from one language to another, the word for the Imperative as 
well as any other name includes all the 28/32 original ‘words’ of the 
divine Word.” 
What is the purpose of the diversity of languages (ikhtilaf-i 
zabanha)? For example, the Master of the religious law (sahib-i 
sharia) [i.e., Muhammad, called God by different names when he 
said), ‘He is Allah’, and ‘Merciful’ (rahman), and 
‘Compassionate’ (rahim), [and so on] until {all the] 28 
[primordial phonemes] were articulated. Similarly, [the word 
for ‘horse’ is] asb [in Persian], faras [in Arabic] and at [in 
Turkish], so that [these names in different languages] encompass 
{all the] 32 [primordial phonemes]. The Unity (tawhid) cannot 
be realised by means of a single language, because it would not be 
easy [to understand] the difference between the things if the same 
entity was referred to, in the same language, (by many different 
names] such as asb, at and faras (246b).'° 


The existence of the link between the divine convention and the rules 
that govern the formation of compound lexical units in human 
languages makes the expression of metaphysical truths potentially 
possible in any human language. Of course, since any human language 
can cover only a single ‘cross-section’ of the multidimensional divine 
language, such an expression is necessarily limited. We will see later 
that this limitation is the reason why the hadith qudsi, where God 
speaks directly by means of a human language, is inferior to the Qur'an 
which was brought to the Prophet through the intermediary of the 
archangel Gabriel. 

However, while the morphological mechanisms of human 
languages can, to a certain extent, reflect the working of the divine 
language, the semantic mechanisms of these two kinds of language are 
radically Opposite to each other. Indeed, in the case of the ontological 


BE e a a 
A cf. passages in fol. 246a-b, 444a-b. 

In similar context, other examples from these three languages are cited in the 
lawidan-nama: shajar/derakht/aghaj (‘tree’ in Arabic, Persian and Turkish respect 
ively, 9b), or ma /ab/sti (‘water’ in the same languages, 308b-309b), Various names by 
which Adam (insan, khalifa, bashar, tol. 444b-445a), and the members of his body 
(fol. 444a-b) are referred to reflect the same principle. 
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relationship between the name and the named, the name is the 
reality (haqiqa), the true existential meaning (mana), while the n ‘ 
object with its sensible form is a locus of manifestation (mazhar) a 
metaphor, a means to express this reality (majaz). This relationship is 
reversed in human languages, where the sensible form is perceived a 
the basic reality (haqiqa), the starting point of the semantic 
relationship, and the name is only a formal means which allows 
speakers to refer to this reality (majaz). 

In addition, in all human languages the names become associated 
with ‘what we learned through blind imitation (taqlid) from our 
parents and teachers’, that is, with conventional meanin 
corresponding to the objects perceived in the physical world. The 
link between the conventional meaning and the corresponding name 
in human languages does not reflect any ontological reality. It is based 
on an arbitrary social agreement, which varies from one language to 
another.'? This arbitrary link between the name and a conventional 
meaning substitutes the original ontological link between the name 
and the named and prevent the direct perception of objects as loci of 
manifestation of the names. 

In other words, the human languages do reflect the divine 
ontological language at the level of letters and sounds as well as at 
the level of compound lexical units. But human perception, veiled by 
arbitrary semantic links proper to every particular language, is unable 
to realise this similarity and, therefore, unable to access the 
metaphysical truths conveyed by the language. Several passages of 
the Jawidan-nama repeat that, in order to access the quiddity ofa 
thing, it is necessary to abandon any rational definition of this thing 
and consider its name directly as a sequence of phonemes.” 

According to the Jawidan-nama, the experience of such direct 
perception without the intermediary of arbitrary semantic conventions 
can be understood in the example of dreams. Objects seen in ak 
often convey meanings very different from the rational convention 


ee 


'! From fragment in fol, 172b-173a cited below. -anlah al- 
12 For a similar conception in the Kitab al-maqsad al-asna fi sharh asmå be vers 
husna of Aba Hamid al-Ghazali, see K. H. M. Versteegh, Greek E 
Linguistic Thinking (Leiden, 1977), pp. 139-140. 
D Cf. fragment in fol. 443b-444a cited in Chapter 3. 
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ngs ascribed to them in everyday life as, for example, stars 
enting human persons in the prophetic dream of Joseph.'* The 
f dreams have properties similar to words at the level of divine 
dream image can symbolise the meaning of any other. The 
the prophets reflect the properties of the world 
reams. For example, the staff of Moses could be transformed into a 
staff and snake symbolise the same ontological 


ning of the divine Pen (qalam).'° 


This ontological link between the images of dreams and articulated 


words is further confirmed by the fact that, in the world of dreams, 


erceive speech emanating from any object, and 


When the [combinations of the Quranic] single [letters] 
(mufradat), such as hm'sq, are read, [the resulting combinations 
of sounds] have no [rational] meaning (mana) that would have 
been ascribed to them by the [social] agreement proper to [any 
language of] the created [world] (istilah-i khalq). The [ontolo- 
gical] ‘words’ produced by things, by minerals, plants and 
animals, do not correspond to any {rational] meaning, unlike the 
composed [words of the human languages] (murakkabat). But, in 
dreams, the loci of manifestations (mazhar) [i.e., the forms of 
objects, plants and animals] produce the compound [words], the 
meaning (ma'nā) of which is [immediately] understood by the 
dreamer (236a). 


In order to be able to perceive metaphysical truths by means of human 
language, the human perception must be severed from thinking based 
on conventional meanings and arbitrary social agreements and 
brought into the state corresponding to perception in dreams. Such 
an experience is close to physical death which cuts off the channels of 
sensible perception, and is usually described in the Jawidan-nama with 
reference to apocalyptic symbolism.'® The arbitrary semantic links 


eee eee ae 
14 
cf. 
dream z Chapters 4 and 6. Let us recall from the Introduction that initiation in 
it interpretation was a critical point in Fadl Allah's spiritual career. 
1, Cf fol. 107a. i 
For ot . 
wer Po fa theories in Islamic thought concerning perception in dreams, 
» Die Fawa th al-gamal wa-fawatih al-galal des Nagm al-Din al-Kubra 


(Wiesbaden, 19 
» 1957), pp. 96-113 P Ths £ k 
Dream Kilian . and Lamoreaux, The Early Muslim Tradition of 
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maintained by blind imitation of the previous generations conceal 
real, ontological dimension of the words. Abandoning whatever he 
she has learnt through imitation, the human being returns to 

language of Adam which is the language of his or her own essence, 
ontological truth breathed in by God and written in the shape of 


human body: 

In addition to the need to eat and sleep, which they share with 
animals, humans possess some words (kalima) [learnt] by 
imitation (mugallidana), depending on the words they hear 
[from other people]. But in what concerns either subsistence in 
this world (maash) or the other world (smadd), they do not 
possess any divine word (kalima-yt khuda ï). The divine word is 
the word that leads to the ultimate truth of its own essence 
(haqigat-i dhat-i khwishtan). Only | the person] who reaches [the 
knowledge of) his or her own essence possesses the divine word 
and the divine breath (nafkha-yi khuda i). Whosoever receives 
the divine breath necessarily dies to his or her previous life [based 
on] imitation (hayat-i awwal-i mugallidi). This breath is the 
breath of God, and the trumpet-blast [of the Resurrection] 
(nafkha-yi sir). Adam possessed the divine word, for God the 
Most High said: ‘I breathed My spirit in him’ [Q. 15:29]. It will 
also be breathed in the descendants of Adam, for it is said: ‘And 
the Trumpet shall be blown; then behold, they are sliding down 

from their tombs unto their Lord’ [Q. 36:51] (164b). 
This same idea is expressed in the following passage from Hidayat- 
nama attributed to Sayyid Ishaq Astarabadi. The renunciation of the 
language based on arbitrary social agreement and maintained through 
imitation of one’s parents can be realised only under the guidance of a 
spiritual master and leads after the death to the perception proper to 


Paradise: 
The compensation for [whosoever] has renounced imitation [of 
his or her] mother and father (daf-i taglidat-i madar wa padar), 
and acquired the true aperceptions from the perfect spiritual 
master (kasb-i idrakat-i waqit az nafs-i murshid-i kamil) is that, 
after the destruction of the physical body, which is the natural 
death, [he or she enters] Paradise, ‘therein dwelling for ever and 


ever’ [Q. 4:121]; ‘They shall not taste therein of death, save the first 
death’ [Q. 44:56].'” 
17 Sayyid Ishaq Astarabadi, Hidayat-nama, in Huart, Textes persans, Persian text, 


p- 12. 
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dinary human condition, the arbitrary social convention 
| meanings with words which were originally 


duced as combinations of 28/32 phonemes of the divine 
uage according to the morphological rules similar to 
‘divine convention’. The rational meanings thus attributed to the 
words replace, in ordinary human consciousness, the ontological 
metaphysical meanings of these words related, as we have seen, not to 
the rational, but to the phonetic dimension of the language.'" The 
arbitrary linguistic conventions perpetuated through blind imitation 
form a kind of prison which prevents humans from recognising their 
vine word which is identical to it. If human 


own real being and the di 
beings accede to the ontological dimension of the language which 


sustains their own existence, they escape from the Hell of social 
conventions and discursive thinking and can perceive the real 
meanings of the words. The following passage describes this condition 
in Mazdaist terms, as a victory of the good spirit (Ohrmazd) over the 
evil one (Ahriman). This is exactly what happened to the prophets, 
making possible for them the revelation of the divine Word: 


The imitations (taqlidat), mixed [into the speech] of any human, 
ords’. It is he [the human 


are produced by the 32 [primordial] ‘w 

being?] who produces the mixture [in] imitation, [by taking the 
human reality as] object of imitation (mugallad). It can be said 
that, in so far as God remains hidden (dar mughayyibat), the 32 
{primordial ‘words’ of the divine Word] can, in a sense, only be 
imitated. Because the speech (khitab) concerning the Essence and 
attributes of God that he/she [the human being] understands in 
the world of the invisible truths (@lam-i ghayb), this speech 
becomes mixed in him/her [with the realities of the visible 
world]. In the visible world (‘alam-i zahir), he never sees himself 
in every existing thing. As long as he exists, he is hidden to 
himself, he is his own veil. He is his own prison (zindan). [Only] 
when he finds the way [to the knowledge] of his own self is he 
delivered from his darkness and his veil. (Only when] he finds the 
way [to the knowledge] of his own essence (dhat) is he delivered 
from the Hell of eternal darkness and ignorance. This is what the 
prophets contemplated in the [state] of spiritual disclosure 
(mukashafa): spirits speaking the Word of the Unity (arwah 


In oF 
associates rationa 


pro 
ontological lang 


the 


16 "i z 
cfc That is, the language understood as musical melodies, not as rational discourse. 
‘Chapter 1, citation from fol. 174b-175a. 
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guyanda-yi kalima-yi tawhid-i jawid). [Whosoever] attained 
unification (muwahhid) through [knowledge] of the secret of the 
Speech and of the Speaker (sirr-i kalam wa mutakallim) cannot 
be in Hell; he is [necessarily] delivered from Hell. When the word 
of spiritual realisation (kalima-yi tahqiq), [conveying] the 
knowledge of its own essence and attributes, defeats the word 
of imitation (kalima-yi taqlid), composed of the un-real (bi nà- 
haqq murakkab), Ohrmazd defeats Ahriman and God defeats 
Satan. This is what will happen in time of the Resurrection 
(qiyåma). When the 32 ‘words’ of realisation (kalima-yi tahqiq) 
will appear, they will annihilate the 32 ‘words’ of non-realisation 
(kalima-yi ghayr-i tahqiq). And all beings (khald iq) are these 32 
words of non-realisation. Therefore, God will annihilate all the 
beings in order to bring to life their innermost truths (haqd ig). It 
can be said that the 32 ‘words’ will be annihilated and the 32 
‘words’ will be brought to life (165a-b). 


It is through death, either physical or metaphorical, that the believer 
enters Paradise. According to the Jawidan-nama, Paradise is the state 
where the words of the divine language can be perceived in everything: 


When a human being enters Paradise which is the eternal world, 
he takes part in the divine eternal existence (baqa-yi khuda), 
because he reaches the eternal Word, and he perceives himself as 
a divine Word. The divine Word is potentially present in all 
existent objects, in apparent [manifestations] as well as in mind 
(chi dar kharij wa-chi dar dhihn) (371b). 


The Jawidan-nama generally refers to this state where the discursive 
level of the language is transcended and the divine Word can be 
perceived directly in every existing form as the world of active 
Imagination (@lam-i mithal or alam-i khayal).'? Itis also referred toin 
some passages as the ‘world of spiritual disclosure’ (alam-i kashf or 


'9 The Jawidan-nama's developments concerning 
(alam-i mithal or ālam-i khaydl) refer to a concept which had been ee cane 
Islamic mystical and philosophical currents well before Fadl Allah, eRe 
Ibn Sina (d. 428/1037), Shihab al-Din Yahya Suhrawardi (d. — 3 
‘Arabi (d. 638/1240). The world of active Imagination is mi 2 _. ibe 
intermediary world between the world of the pure invisible Spirits or in 
material world of ordinary sensible experience. This isa w! 

objects exist independently of any material support. For interpre! 'swedenborg and 
in various currents of the Islamic religious thought see H. in, 
Esoteric Islam, tr. L. Fox (West Chester, PA, 1995), PP- 1-33. 
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mukdshafa), or the ‘world of ( metaphysical) meanings’ ( dlam-i 


alam-i : i . 
]. This world is the location of any prophetic experience: 


mana) 
It is impossible to conceive a meaning (mand) without word 
(lafz). God is nota sensible (mahsus) [entity]. If the prophets did 
not bring to perfection the perception of the words (tasawwur-i 
lafz). it would be impossible to attain [the knowledge) of God. It 
is impossible to grasp the Essence and the attributes of the 
presence of Unity (hadrat-i ahadiyya) without the auditory 
perception of the words [coming] from God and from the 
angels, in the [world (or state of)] spiritual disclosure 


(mukashafa) (206b). 


The identification of the world of Images with the world of dreams 
serves probably to found, implicitly, Fadl Allah’s claim to the 
continuation of prophecy. If there is no essential difference between 
the location of the prophetic experience and the perception specific to 
dreams, then the link with the prophetic inspiration continues as long 
as the history of humankind, and does not stop with Muhammad, the 
last of the prophets, as it is stated in Sunni dogmatics. Let us recall that 
Fadl Allah apparently claimed to have received his own revelation in a 
series of dreams. In the following chapters, we will see more examples 
of prophetic experience in the world of Images, as well as further 
details concerning the Jawidan-nama’s interpretation of the expres- 
sion ‘Seal of the Prophets’ applied to Muhammad in the Qur'an. 

At this point, it seems useful to have a closer look at the Jawidan- 
nama’s conception of the image or visible form as intermediary 
between the divine and human writing. In Chapter 2, we have already 
seen that the form of any object, actually existing or only possible, 
material or imaginary, is essentially the writing or locus of 
manifestation of the 28/32 original ontological ‘words’ or phonemes. 
The manifestation of divine truths in the created world is, therefore, 
Sa to the manifestation of words in writing. We have also 
ne sa the fragments of the Jawidan-ndma that seem to suggest that 
eA oe of the divine language in a human language is 
eect a Ae cross-section’ of the divine Word can be expressed 
BE Wod me asepe language, and the real ontological meanings ot 
attributed ‘i apye behind the conventional meanings 
metaphysical Ms in human languages. But the fullness of 

s contained in the words of the divine language 


252 Words of Power 
can be accessed through the images which are their loci of 
manifestation, the images in which these words are ‘written’, 

The revelation of metaphysical truths can be understood when the 
images and external forms of the objects are perceived as writing, 
that is, as loci of manifestation of these truths. The writing is there- 
fore an intermediary between the human words and the divine Word, 
From this perspective, the revelation is related to reading. Indeed, in 
the Qur'an, God not only revealed to Adam the ‘names of all things’ 
which, according to the Jawidan-ndma, refer to the 28/32 original 
phonemes written in the Book of human bodily form, but He also 
taught humans by means of writing, and ordered them to read: 

“Recite: In the Name of thy Lord who created, created Man of a 

blood-clot. Recite: And thy Lord is the Most Generous, who taught 

by the Pen, taught Man that he knew not.’ [Q. 96:3-5] ... By the 

Pen of His power, God gave to the original nature of humans the 

form of the 32 [primordial] ‘words’ of His [Word]. In this sura 

are mentioned divine names, [i.e., “Most Generous’], the science 

of which is [represented] by the 50 letters and points of the divine 

speech (kalam-i ilahi)."° In this same sura is mentioned the 

creation of the human being, who has the aptitude to write and 

read the divine speech (392a-b). 
Whoever is able to read ordinary human writing is also able to speak it 
out. Similarly, whoever can discern and read the ontological divine 
writing inscribed in the forms and images of the physical world can 
access the divine speech. In the world of Images, reading and hearing 
are simultaneous. Anyone who contemplates an image reads it and 


therefore also hears its voice: 

Humans read every written line in accordance with the convention 
of the writer (bi-istilah-i wad-i wadi), inspired by God, ‘who 
taught by the Pen, taught Man that he knew not’ [Q. 96:4-5] ... 
This written line, when read, coveys information concerning its 
writer, as [if he/she said]: ‘I am such a person, and the purpose of 
this line of writing is such.’ Similar information is contained in 
the divine line of writing, written on the whole creation, but [in 
order to obtain this information] the reader [must be able] to 
read the tablet of things (lawh-i ashya ) (334a-b).”! 


20 ‘That is, the 28 graphical forms and 22 diacritical points of the Arabic alphabet. 
21 That is, the reader must be able to discern the divine ontological writing in the 


forms of all things, which are essentially the loci of manifestation of this writing. 
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Moreover, the following passage suggests a close relationship between 
the divine and human writing: 

‘The language of human constitution (kalam-i wad-i insani) 

taught [to humans by God according to the verse], ‘who taught by 

the Pen’ [Q. 96:4] is derived from the divine writing, which 

God wrote by His own hand. In relation to the writing of the 

human hand, this fundamental writing (khatt-i asli) is speech 

(kalam), and [the human] hand is derived from (far) (the divine] 

hand (191b). 
The language of revelation perceived by the prophets is the language of 
images, a kind of universal symbolic writing that any prophet can 
yocalise into his own language. We quoted previously the following 
assage which seems to support this idea of simultaneous auditory and 
visual perception, hearing and reading: ‘In order [to be perceptible] to 
the attention and understanding of the listener (sami), to the prophets 
(anbiya ) and saints (awliya ), [the originally unified Word has been 
manifested] in the composed [lexical units] following each other in 
[spoken] speech (kaldm), and in the letters of the visible [writing] 
(95b-96a). Along the same lines, the following passage links the divine 
language of inspiration to the capacity to read God's writing embodied 
in the human form: 

The prophets saw God and He spoke to them in the human form: 

how was it possible? [The explanation] is that God will speak a 

language of inspiration (wahy), that is, that of allusions (ishdrat) 

to the person able to read His writing, that is, the human shape 

oe mane ic roe, comes in the form of the Word 

$ ppears in splendour to the prophets (188b). 


» ‘ee that the human bodily form is the locus of manifestation 
: ine es set of 28/32 original aspects of the Word, this language 
ns ‘he nae and perfectly identical to the human bodily form. 
— oa g ; dentity cannot be clearly realised by means of ordinary 
fend P “te This is why, in the world of Images, the angels 
Tiel cms ets of the original meaning of their own bodily form. 
rh a ation is a reminder of knowledge that is inherent to any 

ing, and which constitutes the core of the human condition. 


22 
The huma 
an form is the fi the c = 
Complete ontological writing ‘orm of the complete divine Word, i.e., it represents the 
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It is for this reason that, in order to fulfil their task, the angels ap; 
the prophets in human form. At this point, the Ja widan-nama re 
the Quranic verse (6:9): ‘And had We made him an angel, yet assured), 
We would have made him a man. 
Since in the world of Images, the form of any object is 
perceived as a locus of manifestation of the corresponding orig; 
‘words’, the external form of the angel who brings the revelation to ny 


individual prophet and the contents of this revelation are one and the 
same thing: 


The human being (insdn) has been [conceived] as the locus of 
manifestation of the 32 [ontological] ‘words’ (kalima). Therefore, 
God has manifested the marks (alama) of these 32 ‘words’ in the 
original nature (khilga) of humans. Since other objects and 
beings have not been endowed with [the same} aptitude of 
manifestation, the science (ilm) [of the divine Word] has not 
been fully manifested in them. This is why, [when] an angel 
comes and brings the word [of revelation], this word is 
[essentially] a human word (dn sukhan sukhan-i insdni), and 
lit is brought} in the locus of manifestation [corresponding to 
the] human [form] (dar mazhar-i insani), in which the 
distinctive marks (alama) [of this word] are manifested, 
Necessarily, in order to fulfil his mission, the angel must appear 
in this [human] form (stra) and possess that what the humans 
possess, that is, word and shape (kalima wa shakl). Why did the 
angel come to Muhammad in the human form (bi-sirat-i insan)? 
Because he brought something that is proper to humans, and the 
human [form] is the locus of manifestation (mazhar) of this 
thing, that is, of the Word. Among all creatures, the Word [or 
‘speech’, kalam] is proper to humans and to the human form, 
[since the latter] has been created in accordance with the number 
of ‘sciences’ (adad-i ilmiyyat) [of the 28/32 primordial ‘words’ 4 
constituting the Word] (162a). ’ 


To the extent that it contains the divine Word, the original 
emanation of the divine Essence, in its entirety, the human form is 
the form of the divinity. This is why the divine inspiration given to 
the prophets takes naturally a human form. An angel bringing 
inspiration to the prophets and revealing its meaning is nothing €! 


SS EEEE 4 
# Cf, par example, fol. 369b-370a, 
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but this form: the human form and prophetic revelation are one and 
the same thing: 


All the angels bowed down [before Adam), because “God the 

Most High created Adam in His form and in the form of the All- 

Merciful’, ‘Say: “Call upon God, or call upon the Merciful; 

whichsoever you call upon, to Him belong the Names Most 

Beautiful.” (Q. 17:110]. Adam is in the form of the Merciful, 

When [the archangel] Gabriel came to Muhammad, he was in the 

form of Adam. This means that Gabriel was in the form of the 

Merciful. This is how Muhammad knew that Gabriel came from 

God: it is because [Muhammad] saw that he was in the form of 

the Merciful, and this form is the form of the science (ilm) of the 

32 ‘words’ of the divine [Word] and the form of Adam. [Gabriel] 
explained to Muhammad the Word and the Speech (kalima wa 
kalam) {of God], [by means] of this form of Adam that he 
[Gabriel] donned. If he did not don the form of Adam, he could 
not have produced this explanation ... ‘I saw my Lord in the 
form of beardless youth’, ‘I saw my Lord in the most beautiful 
form.”* This perception (idrak) came in the form of Adam and 
explained [the innermost meaning of] the form of Adam and [of] 
his original nature (khilqa). Since [Adam] is the locus of 
manifestation and the science (mazhar wa ilm) of the 32 divine 
[‘words’], the angel came in the form of Adam, which is the form 
of the Merciful. This is what is meant by ‘angel’ and ‘divine 
inspiration’ (wahy); they refer to the divine signs (ishdra) 
[contained] in the original nature of the human face, the signs [by 
means of which God] speaks. These [signs incorporated into the 
human nature and form] is what the angel explained [to 
Muhammad]. And it is said: ‘And who is there that has a fairer 
religion than he who submits his face to God?’ {Q. 4:125] ue [The 
angel] is a confidant (amin) of God. By means of divine 
inspiration (bi-wahy), he donned the human form (surat-i 
bashariyya), which is the form of God (stirat-i khudai), and 
spoke to Muhammad (191a-b). 


However, since in the world of Images, the same reality can be 
expressed by several images, the real meaning of the human form as 
the locus of manifestation of the divine Word can also take non- 
anthropomorphic appearance in the visions of prophets, such as that 


er a a_a 


a 
Inventory 1, no. 30, 
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of a precious stone or a tree. This i ivi 
coming from the Burning haka na ie 
The revelation received in the world of images 

afterwards in the specific human language een tw: Re, 

particular prophet. This entails several limitations. As Stated fi oat 

fol. 324b cited above, not all human languages actually use the c: z 

set of 28/32 phonemes corresponding to the ontological wondi ' 
Jāwidān-nāma conveys the idea of a progressive revelation in h - The 
languages with increasing number of Phonemes. At the end ie 
prophetic cycle, the revelation is expressed in a language conti the 
the 32 phonemes, identified, in different fragments of the ae 
nama, either with Persian or with the ‘language of Adam’. The full and 
perfectly adequate revelation of all the aspects of the Word is possible 
only in a language containing the 32 phonemes. 

Another and more severe limitation of human languages in 
comparison to the divine language can be observed at the level oe 
compound lexical units. We have already seen that the words of any 
human language are only a ‘cross-section’ of the ontological ‘words’. 
In comparison to this cross-section, the language of images — 
addressed to the prophets in the world of Images is, in a sense, 
the direct language of God, the same that conveyed the divine 

teaching of the names to Adam. From this point of view, the 
mediation of the angels is only nominal, because it is realised by 


means of the human form: 


God speaks to the community of every prophet [as He spoke to] 
His vicegerent (khalifa), [that is to say,] in the language of Adam: 
‘And He taught Adam the names, all of them’ [Q. 2:31]. His 
speech is direct (bi-hagiga), not metaphorical (bi-majaz). It is not 
possible that the community of a prophet be addressed in a 
metaphorical way. The shape (shakl) of Adam [expresses this 
direct language], and God speaks the direct language spoken by 
Adam. This is why, during the night of the heavenly ascension, 
Muhammad, peace be upon him, saw God in the most beautiful 


form, which is the form of Adam (28a). 


Ww 


s , the 
addition, at the level of any ordinary human language i 
by social agreemen 


ventional meanings attributed to the words 


OoOO O OOOO üM 
f Chapter 4 


Cf. the fragment fol. 364b cited above, at the end 0 
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and transmitted from one generation to the next by imitation 
inevitably mix with the divine message. Only simple units of the 
languages that is, phonemes, are free from the conventional meanings 


based on imitation: 
God spoke to [all] prophets, known and unknown, to every 
person He addressed, in their languages, or in a language that 
they heard from their mothers, fathers, teachers or any other 
person. In other words, God spoke to them in a language in 
which they were imitating (muqallid) someone else, that is, 
[using] composed [lexical units] (bi-murakkabat). [This holds 
true for all the prophets) with the exception of Muhammad, to 
whom [God] spoke in a language in which [Muhammad] was not 
imitating anybody else, that is, [in a language] of disjointed 
[phonemes] (mufradat). At the level of the composed [lexical 
units], he [Muhammad] was [affected by conventional use of 
language) like any other [prophet]. But he was superior to them 
[because his revelation contained also] disjointed units, which are 
the foundation of the speech (asl-i kalam).’° [Muhammad] was 
therefore the prophet of the foundations (nabi-yi usil), while 
they (other prophets) were [the prophets] of the branches (furi’) 


(172b-173a). 
From this point of view, the revelation received by the intermediary of 
angels (as the Qur'an) is more complete and more ‘direct’ than the 
hadith qudsi which represents the direct speech of God, but is 
expressed by means of compound lexical units.” 


If someone asks why Muhammad, the Messenger of God, was the 
Seal of the Prophets (khatm-i anbiya) and the best of the 
prophets, and why the heavenly book he brought, that is to say, 
the Qur'an, is higher in rank and excellence than the hadith qudsi, 
which is the direct [unmediated] speech [of God] (kaldm-i bi-la- 
wasita) ... the answer is: the mediated speech (kalam-i bi-wasita) 
of the Qur‘an is higher in rank [than] the direct [speech] of the 
hadith qudsi because both the foundation of the Book (asl-i kitab) 
and the [direct speech of God, like that of the] hadith qudsi, are 
i EES 
‘a Allusion to the ‘disjointed letters’ (al-hurtif al-muqațta'a), which are part of the 
Qur Anic revelation, appearing at the beginning of certain suras. 
gut On the relationship between the Qur’anic text and the hadith qudsi, see W. 
= aN Divine Word and Prophetic Word in Early Islam (The Hague and Paris, 1977) 
l The expression ‘foundation of the Book’ refers here to the Qur‘anic disjointed 
etters (al-huraf al-mugatta a). 
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included in the mediated speech [of the Qur'an]. It is in this sense 
that Muhammad was sent to all created beings, and [it is in this 
sense] that he was the Seal of the Prophets (353b- 354a). 


Such seem to be the doctrinal positions of the Jāwidān-nāma 
concerning the relationships between the divine and human languages, 
and developed as a solution to the paradox of prophetic revelation. 
These positions are essential for understanding various aspects of the 
prophetology that will be discussed in the following chapters. 


9 


From the Human Word to th 


e Divi 
Stages of the Return to the Ivine Word: 


Origin (Ta wil) 


The theoretical developments of the Jawidan-nama concerning the 
morphological levels of the divine and human languages and their 
mutual relationships are used not only to explain how the divine Word 
can be expressed through images of the visible world and by means of 
human languages — that is, how the Revelation can be realised - but 
also to demonstrate especially that the original divine Word can be 
accessed by ontological hermeneutics starting from the visible images 
and ordinary words of the human languages. This process of return 
from sensible expressions to the origin of the divine Word (ta wil), is 
probably the central doctrinal point of the Jawidan-nama.' We have 
seen in the Introduction how Fadl Allah’s initiation into the 
knowledge of the tawil progressed from the stage of dream 
interpretation to the ultimate stage where the innermost meaning of 
the simple elements of language - letters and phonemes - was 
disclosed to him, endowing him with the universal power of ta wil. 
The examples of these stages of progressive initiation into the 
knowledge of ta'wil can be found among the prophetic figures 
mentioned in the Jawidan-nama. Joseph probably eremplines a ie 
stage of ta wil, which is applied to the compound ai e 4 7 ae 
the interpretation of ‘dreams and events’ (ta wil al-ahadith, ai A jd 
The mission of Moses includes several symbols of ie 7 
: ; blets of the Law occupy 
fragmentation, among which the broken ta® e's he 28/32 simple 
the central place. This fragmentation proome = r hë ultimate 
elements of form and sound, the key une T sake the power of 
ta wil. Finally, Solomon exemplifies the know = A che birds’, the final 
the universal ontological language, the ‘language ° 


—— 


' See the Glossary: ‘return to the origin . 
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point of the ta wil. In this chapter, we will bring together the textual 
evidence relevant to these different aspects of the Jawidan-na 


adie ma's 
conception of ta wil. 


Joseph: The Ta wil of Compound Units 


We have seen that, according to the Jawidan-nama, when the 
revelation given to the prophets in the world of Images is brought into 
the physical world, the arbitrary social agreements Proper to human 
languages interfere with the direct semantic link between the 
metaphysical divine truths and their expression in the language of 
any particular prophet. The metaphysical truths cannot be accessed 
through the conventional meanings arbitrarily attributed to words in 
human languages and referring to the experience of the physical world, 
In order to understand the prophetic message expressed in ordinary 
human language, it is necessary to transcend the network of 
conventional semantic links between words and corresponding 
rational concepts, so that the original, metaphysical meaning of 
words, identical to their phonetic or musical dimension, can be clearly 
perceived. In other words, the prophetic message must be transferred 
from the field of social agreement to the field of the ‘divine 
convention’, which determines the original perception of this message 
by a prophet in the world of Images. It seems that this transfer, 
concerning essentially the compound units of meaning, namely the 
words and their corresponding images, constitutes the first, initial 
degree of ta wil in the Jawidan-ndma. Because it uses the same 
semantic link which conveys the prophetic revelation, and travels 
along this link in the ‘ascending’ direction opposite to the ‘descent’ of 
the revelation - from the named object to its metaphysical name - this 
kind of ta ‘wil was within the reach of every prophet. After the end of 
the ‘descending’ phase of the revelation, the knowledge of the original 
meaning of the prophetic message is perpetuated by the way of 
dreams. The link between the prophetic revelation and the power of 
dream interpretation is exemplified by the Qur'ānic story of Joseph: 


Since [the Prophet] said: “There remains nothing of ompi ber 
good tidings’, this gate [of good tidings] could not be cl 
i ig gh egg eras 
3 Inventory 1, no, 47. 
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[after the end of prophecy]. And since [Joseph] said: ‘[No food 
hall come to you for your sustenance, but ere it comes to you I 
; Il tell you its interpretation (bi-ta wilihi).] That I shall tell you 
sia what God has taught me. I have forsaken the creed of a people 
p believe not in God’ [Q. 12:37], and so on, an expert in this 
science [of ta wil] must be present in the world. When prophets 
bring tidings from the world of dreams (alam-i khwab wa ru ya), 
[their] followers need an interpretation (93a). 


following passage suggests a link between Joseph's power of 
pa m interpretation and the interpretation of the ambiguous verses of 
r 


the Quran: 


e be upon him, said: ‘I saw eleven stars, and the sun 
eS eae I os them bowing down before me. [Q. 12:4]. 
When Jacob, the mother of Joseph and his brothers bowed down 
to him, Joseph, peace be upon him, said: ‘See, father, he said, this 
is the interpretation (ta wil) of my vision of long ago’ [Q. 12:100). 
[In his dream], they appeared in the form of the moon and the 
sun. According to the [revelation] of the Messenger: “And none 
knows its interpretation (ta wil), save only God and those firmly 
rooted in knowledge’? [Q. 3:7] (285a-b). 


With reference to the episodes of Joseph’s story, several passages of the 
Jawidan-nama highlight the fact that the images seen in the prophetic 
dreams can indicate an event that will happen at some point in the 
future. This is possible because, in the world of Images, the prophets 
can contemplate that which only exists in potentiality, before it is 
translated into actuality. In this connection, it will be recalled that, 
according to the Jawidan-nama, time is essentially the bridge between, 
on the one hand, the domain of the invisible and the potential and, on 
the other, the domain of the visible and the actual:* 


‘I saw eleven stars, and the sun and the moon; I saw them bowing 

down before me.’ [Q. 12:4] ... It is because [this happened] in the 

world of dreams (‘alam-i khwab), [that Joseph said]: ‘Thou hast 

taught me the interpretation (ta wil) of tales.’ (Q. 12:101}, because 

‘There remains nothing of prophecy but good tidings’, and “The 

true vision is one out of 46 parts of prophecy." ... The prophets 
ee a OOOO 


eae 3 P B 
There is no doubt that the Jawidan-nama adheres to this reading of the verse 3:7, 
Particularly popular in the Shi'i circles. 
, See Chapter 5, 


Inventory 1, no. 47. 
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and the Messenger contemplated in a 


heavenly spheres} in potentiality, they would hot pan re: 


i ) ity, and so the hi 
been disclosed to them ... [This is ho so the hidden Secret had 


saw eleven stars, and the sun and the 

down before me’ [Q. 12:4], referred to his fi i s 
c > ' [Q. 12:4), ather, his bro 

his mother ... ‘That is the bounty (fadl) of God: He on tes 

whomsoever He will [Q. 57:21]. [This bounty] is [the aptitude] to 

interpret dreams (ta wil-i khwab) (122a-124a), 


This prophetic foreknowledge, exemplified by Joseph’s aptitude at 
foretelling the future events on the basis of dream interpretation is 
compared to the angels’ vision of the form of Adam before the actual 
creation of Adam: 


In the world of spiritual disclosure (dlam-i mukashafa), God 
showed the form (siira) of Adam to the angels before Adam 
[actually] appeared before them and taught them the names, and 
they bowed down to him ... Similarly, Joseph saw 11 stars, the 
moon and the sun, bow down to him before [the event 
symbolised by this dream actually] happened. When it happened, 
[Joseph said]: ‘This is the interpretation (ta wil) of my vision of 
long ago’ [Q. 12:100] (362a). 
But Joseph was not just an ordinary dream interpreter; he was also a 
prophet. According to the Jawidan-nama, the prophetic rank of 
Joseph was probably due to his knowledge of the innermost meaning 
of the most perfect of all images, that of the human body. The dream 
described in Qur'an 12:4, where Joseph saw the heavenly bodies bow 
down to him, refers to this knowledge: 


and the sun and the moon; I 
]. When Jacob bowed 
(ta wil) of 


; 's 
© ‘These are images of the Qur'ānic description of Paradise, Muhammad 


heavenly ascension and the dream of Joseph featuring heavenly in wail 
7 A possible hidden allusion to Fad! Allah himself, well-known for expert 


dream interpretation, 


Joseph saw in dream ‘eleven stars, 
saw them bowing down before me’ [Q. 12:4 
down, why did [Joseph] say: “This is the interpretation 


From the Human Wor, e 
d to th Divin N 
e Word Ta'wi 
il) 


my vision of long ago’ IQ. 12:100)? R 
se 


i r 
degrees.” Why did [Jacob] miepet evolve within the 360 


moon and the stars as: ‘(So will thy 1 
É ronda 
thee the interpretation of tales (Owe thee], and teach 
bodies] are contained in the 360 degrees lof the ab heavenly 
.. where they move. They have the shape (shakl) of R sphere] 
prostrate themselves before the world of the earth (ål am: they 
and circumambulate it (127b), alam-i khak) 


since the human form is the locus of manife 
divine Word, the original Book of God, the ta wil of this form lead 

the knowledge of the divine Word in its entirety. As we have e sto 
Chapter 4, this knowledge was realised by Joseph and Zulaykha a 
perfection of their love. e 


Station of the complete 


Moses: Fragmentation and Ta ‘wil 


The power of dream interpretation (ta wil al-ahadith) exemplified by 
Joseph represents the transition from ordinary human perception to 
the state where the words of the divine language can be directly 
perceived in the images from the physical world, and expressed by the 
means of a human language, without the veil of the conventional 
concepts. At this level, the ta wil is applied essentially to compound 
units, images and words of human languages. 

The particularity of this kind of ta wil is the interference between the 
conventional concepts and the ontological meanings associated to the 
same images or words. As noted earlier in this chapter, according to 
the Jawidan-nama, in human languages, the conventional meanings 
based on arbitrary social agreements and transmitted by imitation 
tend to take the place of the original ontological meanings of words. 

But the fundamental, simple elements of any language, its letters 
and phonemes, are not bound to any conventional rational meaning, 
pa ney are identical to the phonemes and letters of the primordial 
fis w rm In their cosmological dimension, the phonemes are 

ple elements of metaphysical meaning, or truth, emanated from 


4 
a 
dona” Passage alludes to the structural similarity between the 360 degrees of the 
Y sphere and the 360 parts in the constitution of Adam. 


Shaykh Abdal adir As-Sufi 
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universe, and of the 
The act of breaking and fragmentin: 
A x gas the necessary ci xi 
ta wil is highlighted in the Jawidan-nama’s in TY condition of 


ay see Me and live 


es the differentia- 
tion of the original divine Word, from which the 28/32 fundamental 


As the original emanation of the divine Essence, the Word contains 
all the knowledge of God available to a created being. To behold the 
Word is an experience as close as possible to the vision of God. 

In the following passage, the ‘mountain’ is interpreted as ‘human 
head and face’. The pulverisation of the mountain, therefore, results in 
the appearance of the 28/32 ontological ‘words’ written on the human 
face. To perceive this divine writing means, in a sense, to see God: 


TECHNIQUE OF THE coup 


DE BANQUE 
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‘And when Moses came to Our Appointed time an 
with him’ [Q. 7:143]. When Moses heard th 
(kalam-i ilahi), he asked to see [God]: 'O my Lor 
may behold Thee! [Q. 7:143]. The object [of his 
‘Show me your Essence or your Face!” In the Torah [Moses said]: 
‘Show me your Face!"” God replied: ‘Thou shalt not see Me ... 

but behold the mountain — if it stays fast in its place, then thou 
shalt see Me’ [Q. 7:143]. ‘Mountain’ refers here to the face and 
head ... ‘And when his Lord revealed Him to the mountain He 
made it crumble to dust; and Moses fell down swooning’ 
[Q. 7:143]: When God revealed Himself to the mountain, the 
mountain of the face, head and forehead was broken into pieces, 
in accordance with the 28 sciences of the divine Word and the 32 
sciences of the divine Word (ilm-i kalima-yi ilahi), ‘and Moses 
fell down swooning’ (413b-414a). 


d his Lord spoke 
e divine speech 
d, show me, that [ 
vision] should be: 


A very similar interpretation is given to the biblical episode of the 
broken tablets of the Law.'' In the Jawiddn-nama, these tablets 
represent the human body and face, which are the ‘Well-preserved 
Tablet’ mentioned in the Qur'an, the original and the most complete 
writing of God. Several passages state that the breaking of the tablets 
by Moses is a sign of perfection. Moses did so not out of anger but 
intentionally, in order to reveal the 28/32 elements of the divine 
writing corresponding to the ontological ‘words’ that God taught 
Adam after having shaped his body as their locus of manifestation. 
The breaking of the tablets reveals the letters of the divine writing and 
makes it possible to read the human form, the original Book of God. In 
other words, the breaking of the tablets provides the key for the 
universal ta wil:'* ‘The bodily form of Adam is the science of the 32 
divine ‘words’ and the Tablet (lawh) of God: “Nay, but it is a glorious 
Quran, in a guarded Tablet” [Q. 85:22] ... And [God] sent the tablets 
to Moses. Every location (mawdi) of the ‘words’ is a ‘tablet” (336b). 


a 9 Ss 
° Arini dhataka aw wajhaka, 


'° Arini wajhaka. Cf, Exodus (33:18-20): Moses asks to see the divine ‘glory’ but 
is answered: ‘Thou canst not see my face: for there shall no man see me, and live. 

"' Inventory II, no. 2. 

Fora further discussion of the episode of the broken tablets in the Jawidän 
nama, see O. Mir-Kasimov, ‘Etude de textes huruti anciens’ (Ph.D. thesis), and Some 
Specific Features of the Hurdfi Interpretation of the Qur'anic and Biblical Episodes 
Related to Moses’, Journal of Qur'anic Studies, 10/1 (2008), pp. 21-49. 
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These tablets (alwah) that God had given to Moses, and Moses 
broke them. In a sense, [this refers] to the division of the human 
face: as far as it is not ‘split’ and ‘broken’ by the line of balance, į 

does not exhibit the distictive marks (alama) of the 32 avis 
‘words’. Therefore, this kind of break is the extreme limit 
perfection, not a defect (kasr-i an az ghayat-i kamal bashad ra 
nugsan) (275a). "any 


The following passage establishes a link between the brok 
of Moses and the mission of Jesus. As will be seen in Cha f: tablets 
the Jāwidān-nāma Jesus is a prophetic figure very sim tee 10, in 
Both Jesus and Adam were brought into existence b Adam, 
Word which had spontaneously taken a human a © divine 
confirming that this form is the natural locus of naia thus 
the Word. Since the human form is ontologically the diff tation of 
embodiment of the Word, the complete divine writin erentiated 
similarity between the mission of Jesus, the living mata is 
the divine writing, and the breaking of the tablets which msi of 
the same writing: anifests 
It is [said] in the Torah that Moses broke the tablet that God had 
written with His own hand. This break [refers] to the face of 
Adam, which is the Tablet of God. As far as it is not ‘split’ and 
[broken] into pieces by the line of balance (khatt-i istiwa ), it does 
not exhibit the 32 lines of the divine [ontological writing), 
established as counterpart of these 32 ‘words’ [ie., phonemes] 
produced by the tongue of Adam, [the same ontological ‘words’| 
that God taught Adam, and [concerning which] Jesus said: ‘I am 
this Word’ (an sukhan bidam).'° The breaking of the tablets by 
Moses is a sign of perfection, which reveals the mark (nishdn) of 
the 32 [primordial] ‘words’ on the tablets. Jesus was incarnated 
(gushtmand shud) for the same reason (326a)."* 
The Jawidan-nama freely uses Qur'anic and biblical symbolism in 
order to support its theories. The following citation gives us an 
example of such creative approach to the scriptural naye 
According to the Jawidan-nama, the fact that nag ae 
brother by his head after putting down the tablets yei = se 
that the same writing is contained on the tablets an: 


13 Inventory Il, no. 4. 328a and 4142-4158 


i4 The same idea is expressed in fol. 327b- 


v 
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head and face. The word ‘to crush’ í ta 
reference to ants alludes also to the ua an 27:18 with 
cast down the tablets, and laid hold of his ab hae oses: ‘“And he 
(Q. 7:150]: [This verse] firmly proves the iie head ... *” 
tablets symbolise the human face.]'° ... “Ants, ent sid: en 
Jaces, lest Solomon and his hosts crush you .. e a ee 
: » 27:18): ‘crush’ 


refers here to the breaking of the tablets’ (368a-b) 


Solomon: The ‘Language of the Birds’ 


The Prophet Solomon represents in the Jawidan-na 
the divine ontological language porn oe š oat of 
solomon has the knowledge of the Supreme Name of s of ta wil. 
that he attained the ultimate knowledge of the 28/32 origi onm 
the ‘foundations of speech’, simple elements which me oe lets i 
of the entire universe. This knowledge therefore gives to an 7 
unlimited power over all levels of the creation: omon 


The Supreme Name (ism-i azam), b 
zam), by the means of whi 
Solomon subdued all demons, genii and humans (diw wa a. 
ins), was the Supreme Name of God. There is no doubt that ne 
Supreme Name is composed of the foundations of speech ( H 
kalam) [i.e of the 28/32 primordial ‘words’]. It is said he 
whosoever knows the Supreme Name of God and the pro nies 
of letters (khawass-i huriif) has the power over everything Thisis 
pe eine anon T “ [particular] thing is founded 
etters. And all [letters] are subd 
knowledge (ilm) of such a m ae 
person. Conversely, it is i i 
control the things without [the il ace 
ontological 3 
corresponding knowledge (228a-b). nn 


The s 

i omen b z a expresses the similar idea of dominion and 

ont Sater = the idea of Balance. The following passage 

C a aac -= = the Throne of God as a symbol of divine 

aan emis e source of the universal balance, Adam 
in the Jawidan-ndma with the Throne, as well as 


15 
This fra 
gment su: 
ggests that Moses abandoned the tablets and took hold of his 


brother's h 

: ead because thi 

mir e ; ‘ 

Writing, latter was, like the former, a copy of the divine ontological 
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the throne of the Queen of Sheba (known under the name of Bilgis in 


Arabic literature)'® that was moved on the order of Solomon: 
[The word] ‘balance’ (istiwa ) [can be used] in the sense of ‘taking 
control of something’ (istilâ), since God is the Master of 
everything on the Throne.'” What is the purpose [of the verses 
where] God says that the angels ‘bear the Throne’ [Q. 40:7), and 
‘upon that day eight shall carry above them the Throne of th 
Lord [Q. 69:17]? The angels [will bear the throne of the Queen 

Sheba, asked for by Solomon]: ‘Which one of you will bring me 
her throne? [Q. 27:38]. The Throne put on the backs of the 
[ordinary] angels and of the eight angels nearest to God (firishta 
wa mala ika-yi mugarrabiin) refers to the [divine] balance: [The 
All-Merciful] sat Himself [in balance] (istawa) upon the Throne’ 
[Q. 20:5), and ‘God created Adam in His form and in the form of 
the All-Merciful’ (380b). 


The knowledge of the Supreme Name of God, which constitutes the 
innermost ontological meaning of the human bodily form, gives 
Solomon the power over the divine Throne, identical to the bodily 
form of Adam, which is the written form of the Supreme Name. One of 
the manifestations of Solomon's power over the Throne is the fact that 
one of the spirits under his command is able to move the Queen of 
Sheba's throne. The Jāwidān-nāma refers to Qur'an 27:40, where the 
spirit which brings to Solomon the throne of the Queen of Sheba is 
significantly described as ‘possessing the knowledge of the Book’ (or of 
the Writing: alladhi indahu ilm min al-kitab). As we have seen in 
Chapter 2, the universal science of ontological writing or, in other 
words, the fact that everything in the universe is part of the divine 
ontological writing, is revealed by the line of balance. The original 
locus of manifestation of this science is the human face, which is the 
Throne of God. Such is the link between Throne, Balance and Power 
provided by the knowledge of the ontological language and N 
this context, the letter that Solomon sent to the Queen of Sheba K ie 
hoopoe is interpreted as an allusion to the lines of divine writing 


‘© E. Ullendorff, ‘Bilkis’, in E12, vol. 1, pp- 1219-1220 or Mu'tazilite positions, 
17 This interpretetation, usually associated with epson pes an 
is in contrast to explicit references to Ibn Hanbal in other fragm“ discussed in the 


i secticism, which will be 
example of the Jawidan-nama’s intellectual eclecticism, ™ 


Conclusion. 
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human bodily form and to the power of the Supreme Name of God. 
The ability to read this writing gives access to the universal ontological 
language of God, the direct emanation of His creative power: 

“It [the letter] is from Solomon, and it is “In the Name of God, the 


Merciful, the Compassionate. Rise not up against me, but come to 

me in surrender” [Q. 27:30-31). [By] the power (quwwa) that 

[emanated] from this Name, Bilqis, who had the bodily form of 

Adam, surrendered to Solomon. {She} saw that [Solomon] had 

the lines of the divine [writing] on his face. ‘Said he who possessed 

knowledge of the Book [or of the Writing), “I will bring it [the 

throne of the Queen of Sheba] to thee” ' [Q. 27:40): it is impossible 

to bring the Throne without the knowledge of the Writing (228b). 
several passages in the Jawidan-nama express the idea that the letter 
entrusted by Solomon to the hoopoe was in fact contained in the 
bodily form of the bird: 

Solomon said to the hoopoe: ‘Take my letter and throw it on the 

throne of Bilqis!”* This means: ‘They will receive my letter from 

the hoopoe, from [the ontological writing written on] its face and 

its original nature (khilqa).’ The hoopoe is the master 

(kudawand) of the letter of Solomon, and it is trom [the hoopoe] 

that Bilqis receives [the writing of Solomon] (193b). 


According to the Jawidan-nama, the comb of the hoopoe, as the comb 
of a cock and some other birds symbolises, indeed, the line of balance. 
The essential function of the line of balance is to reveal the divine 
writing in the bodily forms of objects and beings. Therefore, when 
Solomon sends the hoopoe to the Queen of Sheba, he sends her the key 
to the ontological divine writing, the most complete copy of which is 
the human form. The following passage alludes in addition to the idea, 
already discussed Previously, in particular with reference to the love 
between Joseph and Zulaykha that, from the point of view of 
ontological writing, the male and female bodily shapes mutually 
vcore each other. In this perspective, Solomon and the Queen 
ads Joseph and Zulaykha, reproduce the fullness of the 
Since; in Gee represented by the original couple of Adam and Eve 
Quranic story of Solomon, the key to the knowledge of 


DES a 


Paraphrase of Q. 27:28 
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the complete divine Book of the human form is symbolised by the 
hoopoe, this knowledge is described as ‘the language of the birds’ 9 


Concerning the original nature of the cock (khilgat-i khuriis): [in 
the verse] “And the dwellers on the Battlements (al-arafy 
(Q. 7:46,48], araf is the plural of urf, and urf means ‘crest of 
the cock’, [located] on the line of balance ... [The crest of the 
cock is} like the crest of the hoopoe. [The hoopoe] became the 
messenger of Solomon because it possesses this quality [of 
balance, revealing the ontological] writing ... in its original 
nature. [Indeed] a hoopoe has two ears and two eyes and two 
nostrils. When divided by the line of balance, which [passes over] 
its mouth, [the features of its head] reveal eight lines [of 
ontological writing]. Multiplied by four [natural elements, they 
reveal 32 ontological ‘words’} ... Necessarily, in the world of 
spiritual disclosure (alam-i kashf), it is [the hoopoe] who takes 
the letter of Solomon, who has the form (sara) of Adam, to Bilqis, 
who has the form of Eve: ‘It [the letter] is from Solomon, and it is 
“In the Name of God, the Merciful, the Compassionate.”’ 
[Q. 27:30-31) ... [The 28/32 ontological ‘words’ revealed] by 
the original nature of the hoopoe constituted this letter that the 
hoopoe brought from Solomon to Bilqis. The knowledge of the 
‘language of birds’ (zabdn-i murghan) refers to knowledge of 
their bodily forms (sūra), which are not outside of the 32 

[primordial] ‘words’, and to the knowledge of the [divine signs] 

engraved in their original nature and in that of Adam, peace be 

upon him (283a-b). 


The knowledge of the basic elements of the ontological divine language 
enabled Solomon to understand not only any human language, but 
also the ‘languages’ spoken by all animate and inanimate objects, 
symbolically represented by the ‘language of the birds’. He was able to 
perceive the divine Word, which is essentially the word of glorification 
connecting every object and being with the Word of the divine Essence 
at the core of its existence. This universal language of glorification is 


1% In the Quranic story of Solomon, the expression ‘language of the birds’ (mantiq 
al-tayr) is mentioned in relation to the knowledge given by God to David 
Solomon: ‘We gave knowledge to David and Solomon: And they both said: “Praise beto 
Allah, Who has favoured us above many of his servants who believe!” / And Solomon 
was David's heir. He said: "O ye people! We have been taught the speech of birds, andon 
us has been bestowed (a little) of all things: this is indeed Grace manifest.” (Q. 27:15-16, 
tr. Yusuf Ali), 
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‘(Hast thou not seen how that whatsoever is in the heavens and in 
the earth extols God,} and the birds spreading their wings? Each - 
He knows its prayer and its extolling; [and God knows the things 
they dof [Q. 24:41]. Since Solomon knew the language of the 
birds (Iughat wa zaban-i murghan) and other languages, and he 
understood the words of objects (kalima-yi ashya ), thousands 
n thousands of voices and intonations (4wazha wa alhanha) 
including the external form of their words and their me y 
(al-lafz wa-l-ma'nā), were obedient (muti) to him. He heard the 
fascinating and soothing lutes (sdzha-yi firibanda-yi dil-padhir), 
which ‘no ear has heard’,”° and other [sounds]. This extolling 
[continues as long as exists] the Word, the Speech and the pure 
Essence of God (kalima wa kalam wa dhāt-i pak-i khuda) (116b). 
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the source of any language. It is the counterpart of the divine Word 
descending into the creation as the ‘Breath of the Merciful’: 


Solomon is the last significant prophetic figure in the Jawidan-nama 
before the cycle of the ‘motherly’ prophets (ummis), whom we will 
discuss in the next chapter. 
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Jesus and Muhammad: 


The ‘Motherly’ (Ummi) Prophets between Tanzil 
and Ta wil 


Jesus, Son of Mary 


Although every prophet had some knowledge of ta wil, the task of 
explicit revelation of this knowledge was not included in all prophetic 
missions. The textual evidence of the Jawidan-nama suggests that the 
prophets of the Old Testament were initiated into different degrees of 
ta wil on the personal level. The accounts of their deeds in the Bible 
and the Qur'an contain some references to this knowledge. But their 
task as prophets sent to the humankind was essentially to realise the 
tanzil, the progressive ‘descent’ of the knowledge of the divine Word. 

The mission of Jesus introduced a dramatic modification in this 
‘descending’ phase of prophecy. In Chapter 7, it was mentioned that, 
according to the Jawidan-nama’s conception, the divine knowledge 
given to Adam was transmitted along two parallel lines. The external 
form of this knowledge, the body of Adam created as the locus of 
manifestation of the divine Word, was given to all humans by their 
mothers at the moment of their birth. The transmission of this external 
form is, therefore, ensured by the biological mechanism of heredity, 
without any ‘conscious’ participation on the part of humans. The 
innermost meaning of this knowledge, corresponding to the know- 
ledge of names that God taught Adam, was transmitted only in the line 


of prophets. 

We have also seen tha 
was characterised by a rupture, Or ‘delay’, be 
of the human body reproduced from generation to generation 
knowledge of its metaphysical meaning, As any other object of the 
physical world described by human languages, the human body 
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t the condition of the historical humankind 
tween the external shape 
and the 
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became a linguistic concept arbitrarily associated with some word 
transmitted from parents to children by unconscious ‘imitation’ 
(taqlid). The crucial role of Jesus’ mission was to break the mechanical 
chain of biological reproduction of the human bodily form in order to 
remind humankind that the shape of the human body and the features 
of the human face are originally and essentially the locus of 
manifestation of the divine Word. In other words, Jesus temporarily 
bridged the ‘delay’ between the external shape of the human form and 
its metaphysical meaning showing that the divine Word takes the form 
of the human body spontaneously and independently of the laws of 
biological heredity, as was the case at the moment of Adam’s creation; 
Jesus said, “I am His Speech (ana nutquh)”, because he is Speech in his 
external form and in his knowledge (bi-hay at wa ilmiyyat)’ (368b). 


If you wish to understand Jesus and to reach his innermost truth 
(haqiqa), recognising in him the Speech and the Word of God 
(kalam-i khudā wa sukhan-i khuda), you must know that this 
Word of God came into the womb of Mary and became flesh, and 
took the shape and the form (shakl wa şūra) of Adam, with 32 
teeth and 32 facial lines' ... If you do not realise this, you will 
[never] attain [the understanding of] the form of Adam, which is 
the form of God. You will not find the marks of the 32 
[primordial] ‘words’ of Adam on the face of Jesus; you will not be 
able to see him in everything (425a-b). 

God said in the Torah: ‘Let us make man in Our form, after 
Our likeness ... so I created Adam’ (Genesis 1:26-27]. [This] 
form is therefore an expression of the perfect fullness (tamam), 
the divine form (şürat-i ilahi) [containing] the 32 [primordial] 
‘words’ inseparable from God. And Jesus said: ‘I am this Word.” 
[The human] form has been created as the counterpart of these 
32 [primordial] ‘words’, it is the mark (nishan) of the 32 divine 
‘words’, which will [appear as} the Book of Life (mushaf-i 
hayat).’ Jesus, who is pure spirit (rūh-i pak), incarnated 
(gushtmand shud) in order to produce the divine form (strat-i 
Khuda i). He, who is the Word of God, manifested himself in 


' That is, in accordance with the number of primordial ‘words’ of the Word. 

* Persian text shakhsi biyafarinam bi-shakl-i ma wa surat-i ma wa hay'at-i ma 
pas Adam-ra afaridam 

* Inventory I, no. 4 

* This is an allusion on the sealed Book mentioned in the Revelation of John. We 
will see more explicit examples in Chapter 13, 
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every existing object and being (mawjiidat) ... O Christian, this 
external form of Jesus is [the form] of the pure soul (jan-i pak) 
from Adam and Eve ... and Adam was the master (khudawand) 
of the 32 divine ‘words’, The marks (nishan) of the science of the 
lines of the divine [ontological writing] (ilm-i khatt-i ilahi) are 
32; [they are the] counterpart of these 32 [primordial] ‘words’ 
without beginning and without end that God taught Adam.” And 
Jesus said: ‘I am this Word.’ Jesus, who is the pure soul (jan-i 
pak), incarnated in order to reproduce [after it was produced for 
the first time in the form of Adam] his [Adam's] form (sūra) and 
the 32 lines (khatt) [of the divine ontological writing contained in 
this form] in accordance with the number of the 32 [primordial] 


‘words’ (325b-326b). 


Jesus is thus the same divine Word of which Adam was made the 
original locus of manifestation. As noted previously, the female 
principle is associated in the Jawidan-nama with the idea of expression 
and manifestation. Just as Eve manifested the science of the Word 
given to Adam by means of her bodily shape and the features of her 
face, as well as by actually reproducing the form of the Word when 
giving birth to human beings, Mary manifested the divine Word giving 
birth to Jesus. The similarity between Jesus and Adam is underlined in 

several passages.° 
In the Qur'an, Jesus is characterised as ‘Jesus, the son of Mary, an 
apostle of Allah, and His Word which He bestowed on Mary, and a 
spirit proceeding from Him’ (Q. 4:171). According to the Jawidan- 
nama, this verse proves that Jesus, born without a father (this is why he 
is called by the name of his mother, ‘son of Mary’) is the direct 
manifestation of the divine Word, which spontaneously took the form 
ofa human body in the womb of Mary. This exceptional ontological 
link with the mother is the reason for which Jesus is qualified in the 
e po as the first ‘motherly’ (ummi) prophet, an epithet 

; in the Qur'ān to Muhammad. 

aS m m discussed the role played by the female aspect of the 
of the Moth e Jawidan-nama’s epistemology. Eve, the archetype 
€T, possesses the seven most fundamental, ‘motherly’ lines 


"Allusion t ; 

° For iiei T frequently cited in the Jawidan-nama. 
» fol. 69| 

Breath), 322a b (both Adam and Jesus are brought into existence by the 


divine 
. 325a-b, 396b-397b, 
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of the divine ontological scripture. These lines constitute the ‘Mother of 
the Book’, the prototype of the ontological writing and the matrix ofth 
visible universe. The motherly lines are also the key without which si 
complete divine writing embodied in the shape and facial features ü 
Adam would remain forever unattainable. 

According to the Jawidan-nama, Jesus is the first prophet wh, 
mission includes the revelation of these fundamental, basic dernit 
the divine Word, which are the starting point of the universal tq ‘a 
After the historical mission of Jesus, the revelation of the basi 
elements of the Word was continued by Muhammad, who is thus a 
second ummi prophet. The Quran is the first prophetic Book fe 
contains not only compound words, but also the disjointed letters x 
the beginning of some suras and their combinations, the huraf a} 
mugattaa. According to the Jawidan-nama, these disjointed leer 
announce the full revelation of the basic ontological elements 
constituting the Mother of the Book. The task of the universal ta'wil 
will be achieved by a category of ‘motherly’ (ummi) saints, very 
vaguely described in the Jawidan-nama. Some passages suggest that 
the concept of the ummis is a modification of the traditional Shi'i 
concept of the imamate: both words, ummi and imam, are indeed 
derived from the same Arabic root mm.’ The cycle of the ummis will 
be closed by the second coming of Jesus, who will open the sealed Book 
mentioned in the Revelation of John and bring all of humankind 
together within one community speaking one universal language. 
There is, therefore, a further similarity between Adam and Jesus: in 
addition to both being the direct manifestation of the divine Word in 
human form, they are both starting and closing figures of their 
respective prophetic cycles, that is, the complete cycle of prophecy for 
Adam and the cycle of ummis for Jesus. 

The central positions of the Jawida 
‘motherly’ status of Jesus can be summarised as follows. Jesus has a 


particular relationship to his mother Mary because he revealed her 
original nature, namely the fundamental ‘motherly’ lines of the divine 
of the complete 


writing, the lines of Eve, the key to the deciphering 


n-nāma concerning the 


ption ol 


awidan-nama’s descri 
Jawid . d in more 


mams’. The 


7 See Mir-Kasimov, ‘Ummis versus I : 
h of Muhammad will be d 


the ummis in the period following the deat 
detail in Chapter 13. 
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divine writing in the shape and on the f; 

Mary receives several Mogedina tay ce virginity of 
symbolises that, through the conception of Jesus i aa ba 
God wanted to emphasise that the most lng e 5 ae 
His Word is produced by means of the female bodil one o 
means that Jesus is the first of the prophets to i an ma 
original nature of Mary the Mother. Nobody before hi an o the 
knowledge. The following fragments illustrate this a this 

€: 


The specific feature [of Jesus], wi 
his relationship to Mary = ee a Sia : 
Mother, because it was he who explained the origi ep he 
(khilga) of Mary. He was born from a virgin. This sh tachi 
original nature was produced by the original = f rp = 
{without the intervention of a father]. It is in this se eed 
lines of the divine [ontological writing] on his face ree a, m= 
Another aspect of the original nature of this mepa i 
not explained by anyone else [before Jesus, is that] i soe 
Mary, who is the Word of God (kalima-yi ilahist), was shee A 
the virgin Mary. No creature has ever attained this vir; aes 
was untouched. Nobody [before Jesus} has ever rea re a 
[knowledge of) the original nature of the virgi : = 
interpretation is also referred to by the qua [This 
cloistered in cool pavilions ... untouched before them * en 
or jinn’ [Q. 55:72-74], ... that is, nobody ever ined [the 
knowledge of] their original nature (420a). — 
Mate errs i God (kalimat Allah), from 
ica T. things perish exci i ce” 
R ree : = divine [ontological] wie can ele al 
sil = -= y ri ee not n the face of the father. If the 
s i : e mother’s face did not exist, i 
res ae to read the [ontological] writing of te 
ea = e [human] face; [it would be impossible] to 
ook of Life, sealed with seven seals, that Peter saw in 


his revelation (kashf). $ 
manifest eink. ashf).” The Word would not have become 


* The ‘Revelati 7 
Christian apoc ae X gi or ‘Book of Peter’, refers in the Jäwidān-nāma to the 
“een the citations from = T the Arabic Apocalypse of Peter. We have already 
a ute d by Fadl Allah i a. Chapter 1. It is possible that the version of this text 
A particular the gine also fragments of the canonical Revelation of John 
he Lamb. 8 of the seven seals of the heavenly Book and the sacrifice of 
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God called [Jesus] by [the name of his] mother” in order Ito 
refer] to the secret of the original nature of the Mother (sirr-į 
khilqat-i umm), which was destined to be revealed by him, 
Starting from the mother and the original nature of mother, it is 
possible to reach [the full copy of the divine ontological writin, 
manifested in the form of] the father, who is Adam (78a-b), $ 


There is also another, eschatological aspect of the ‘motherly’ status 
Jesus. As mentioned in Chapter 7, the return to the original human } 
condition in Paradise begins with Eve, or Mother, who gives bodily ; 
form to any human being. This interpretation determines the Jawidan. 
ndma’s reading and interpretation of Qur'an 17:71: ‘One day We shall 
call together all human beings with their (respective) Mothers”? 
fact that Jesus was born without a father and is called by the name of 
his mother, Isa ibn Maryam, alludes to this eschatological return to 
the source of the original human nature which is Mother: ‘Jesus, peace $ 
be upon him, is the Word of God and the Spirit [coming] from Him."! 
He is called [in the Qur'an by the name of his] mother ... Mary be- 
cause of his ‘motherly’ (ummi) (quality].'* On the Day of Resurrection 
(qiyama), people will be called back with their mothers’ (266a). 

Several passages establish a link between the fundamental lines of 
writing on the face of Mary (seven lines with corresponding locations 
on the face) with the 14 persons, including Jesus, Mary, and the 12 
apostles. ‘The lines of the face of Mary are seven: hairline, [two] Á 
eyebrows and four eyelashes. With the seven parts of the face where 
they are located, they are 14. [Similarly], 12 apostles (hawwāriyūn), 
Jesus and Mary are 14 [persons]’ (322b). 

It is interesting that the Jawidan-nama does not explicitly mention 
in this context the parallel with the ‘14 immaculate ones’ (Muhammad, 
‘Ali, Fatima and 11 Imams) of the Twelver Shi'is. Also, although the 
Jawidan-nama does not mention Fatima, emblematic female figure of 
Shi'i Islam, among the women, such as Eve, Zulaykha, Bilqis or Mary, 
exemplifying the archetypical Mother and the female aspect o the 
original knowledge contained in the human form, later Hurdfi text z 


? Allusion to Quranic ‘Jesus, son of Mary’ (Q. 4:171). 
19 Several passages in the Jawiddn-nama state that the word imam in th 
Quranic phrase should be understood as the plural of umm, ‘mother’. 
U Close paraphrase of Q. 4:171. 

12 See Glossary, ‘Mother’, 
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stain explicit passages on the excellence of Fatima."? Th; 
Sat some direct Shi'i references, attenuated “peed bia gm 
jawidan-nama, were possibly present in Fad] Allah’s Original think s 
and his oral teachings. A closer examination of other works of F a 
Allah and his poetry could bring more light on this question ™ 
‘The Jawidan-nama distinguishes between two missions of a Hi 

historical mission, like the mission of any other prophet, was limited é 
the revelation of an exact portion of the knowledge correspondin i 
his place in the prophetic cycle. At this stage, Jesus could not pi al 
directly his ‘motherly’ knowledge; he could only allude to it by aa 
of metaphors and parables. According to the Jāwidān-nāma, this is i 
meaning of the words that Jesus addresses to the apostles in the 
Gospels, when he says that he will return in order to explain the true 
meaning of his parables.'* The stage of revelation corresponding to the 
mission of Jesus is measured, as for any other prophet, by the number 
of simple elements of speech and writing, phonemes and letters, 
present in the language of the historical Jesus. Since this language (the 
Jawidan-nama refers most probably to the Greek of the Gospels) did 
not contain the complete set of the original 28/32 elements, it was 
impossible for Jesus to reveal the full knowledge of the Word. He will 
therefore return at the end of the prophetic cycle to complete the 


revelation of all the 28/32 primary ‘words’: 


Jesus did not express his [knowledge fully] at the time [of his first 
coming]. He possessed the science of the 32 ‘words’ of the divine 
[Word] on his face, as well as 32 and 28 teeth,'* which [represent] 
the science of the 32 divine ‘words’. But these 32 ‘words’, in 
accordance with which his face had been created, were not 
actualised on his tongue. [This is why] he said: ‘I will come [back] 
in order to explain’ (423b). 


k we the Christians did not receive the entirety of Jesus’ 


S a nae be aware that the prophets who came before the 
anilestation of Jesus foretold that a virgin will give birth to a 


[E] 
Cf. Sayyid Ishag, M. = 
: Inventory Mig a. in Huart, Textes persans, Persian text, p. 30. 
Most ic 
teeth, Probably, this refers to the 28 ordinary teeth and four additional wisdom 


= 
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son, who will be named ‘God is with us’, When he comes, the 
idolatry will be uprooted and there will be only one religion (din), 
nation (milla) and confession (madhhab), and every human will 
have the knowledge of God. The Jews say that Jesus of the 
Christians is not the [Messiah] foretold by the prophets because 
he did not unify all religions, nations and confessions, and all 
humans did not attain the knowledge of God. One could answer 
that Jesus said: 'O apostles! I speak to you by symbols, signs and 
allusions. 1 will come again and explain their meaning. He also 
said: ‘I will not come to make the religions of the [previous] 
prophets defective, but 1 will come to complete them.” The 
Messenger, peace be upon him, testified that he [i.e., Jesus) was 
[the person] foretold by the [previous] prophets. He came and he 
is gone, but he is the divine Word, which will come again. His 
{second} coming is one of the signs of the Resurrection (nishan-i 
giydma). O Christian, according to Jesus, when he said: All that I 
have told you, I told by symbols and signs, and I will come again 
in order to clarify them’, you will not [fully] understand his 
words before he [will come again and] explain them (396a). 


During his second coming, Jesus, in his quality of the embodiment of the 
Word, will therefore complete the revelations of the previous prophets 
in order to restore the full set of 28/32 divine ‘words’ taught to Adam. 
This will complete the revelation of the innermost meaning of the 
human bodily shape, the original locus of manifestation of the Word: 


Jesus said: ‘I will not come to make the religions of the [previous] 
prophets defective, but I will come to complete them.’ He said: ‘I 
am the Word of God’, and ‘The first thing that came from the 
heavens was the Word, and God was with this Word, and I am 
this Word.”"* This is how the 32 ‘words’ [of the divine Word] 
reached Adam and his descendants. The form (sūra) of Adam 
and his descendants is the science of the 32 ‘words’ [of the 
Word]; and Jesus said: ‘I am this Word,’ Jesus will come in order 
[to complete} this Word, [all] the 32 ‘words’ of which were given 
to Adam, and of which every prophet received some ‘words’. 
[Jesus] said: ‘I will come in order to complete them and to reveal 
the secret of their fullness. I will not come to make them 
deficient.’ Since Jesus is the Word of God, he must reveal the 


‘* Khuda ba ma, a Persian translation of the name Emmanuel, explicitly men- 
tioned in the fragment on the fol. 421b cited below, Inventory II, no. 11. 

” Inventory I, no. 8 and 14. 

'* Inventory I, no, 4. 
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ber of the [primordial] ‘words’ [of the Word], and how [by 
num, termediary of these ‘words’, Jesus] brings his existence into 
the nui This is why he said: ‘I will come [a second time] in 
ie to explain that which I [previously] said [only] by symbols 


and allusions’ (426a). 


lowing statement suggests that the second coming of Jesus is 
ced in the Qur'an: ‘In the Qur'an, [the word] ‘festival’ (id) is 
d only one time, with reference to Jesus." This word is 
derived [from the root] wd [meaning ‘return’]’ (88a). 
eri ding to the Jawidan-nama, the four letters - mim, sin, ya’ and 
an Arabic word masih by which Jesus is usually referred to in 
ha'-0 ‘an symbolise the four phonemes which will complete the 28 
the Qur es of the Qur’anic revelation up to the full number of 32, 
ee aracterise the original divine Word: ‘Muhammad did not 
ss these four ‘words’.... The name of the person who will right- 
ornate them will be Jesus (masih) [when he returns]’ (172a). 
a2 second coming of Jesus brings forth also another aspect of his 
‘motherly’ dimension. This aspect surfaces in the Jawidan-nama's 
interpretation of some passages from the canonical Revelation of John, 
describing the opening of the Seven Seals of the heavenly Book, 
identified in the Jawidan-nama with the Book of Life ( mushaf-i hayat), 
As noted, it is possible that Fad! Allah’s source for these Passages was 
not the canonical Revelation of John, but the Arabic Apocalypse of 
Peter; in the passage cited below, the characteristic symbolism of the 
canonical Revelation is consistently ascribed to Peter. According to the 
Jawidan-nama’s interpretation, the Seven Seals symbolise the seven 
‘motherly’ lines of the ontological divine writing on the face of Mary.” 
bean aa e = 3 to the universal ta wil; they give access to the 
plete divine writing in the bodily shape and on the 
to the knowledge of the divine Word. 
f God embodied in human form, and 
al 
ly 


The fol 
an noun 
mentione 


| 5:114: 'S, Ps d “OG 
usa Table out o (ae em Said Jesus son of Mary, “O God, our Lord, send down to 
* > that shall be for us a festival, the first and last of us, and 


20 
On the s 
dels es he Sealed Book containing 12 
MS, see Amir-Moez2i, Le gui 


a sign 


seals with the descriptions of the Missions of 
te divin, Pp. 188-189, 


| 
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prophet who can fully reveal this fundamental knowledge, The 
mission of Jesus during his second coming is essentially the realisation 
of the universal fa ‘wil, the ta wil of the human bodily form as locus of 
manifestation of the divine Word: 
In the Book of Peter (kitab-i Fitrtis), Jesus said that God put 
the Book of Life on a high pedestal and sealed it with seven 
seals, The Book of Life is [represented by the] lines of the face of 
Mary. The seven seals correspond to the seven divine lines [on 
the human face}: four eyelashes, two eyebrows and the hair of the 
head ... Every line is composed of four lines [of the natural 
elements}, earth, air, water and fire. In this way, seven seals 
become 28. With the line of balance [represented by the] parting 
of the hair, this makes eight lines [which, multiplied by the 
number of four elements] produce 32 lines, as counterpart of the 
32 [primordial] ‘words’ [of the divine Word], without beginning 
and without end, that God sent to Adam. [These same ‘words’, 
ie., phonemes] appear in the Torah and in the Qur'an. God the 
Most High taught all the names to Adam,” and all these names 
are not outside these 32 [primordial ‘words’, which] are 
inseparable from God. Since Jesus is the Speech of God, the 
Spirit and Word of God (kalam-i khudast wa rah wa kalima-yi 
khudast), he said to Peter: ‘I will open [the seals of the Book of 
Life].’ The Lamb with seven horns came, and the seven horns 
[represent] 28 [lines of the divine writing], since every horn 
corresponds to four lines. [The Lamb] received [the Book of Life 
and] was sacrificed before God, and all the angels (firishtagan) of 
the heavens and earth, and the prophets, prostrated themselves 
and said: ‘By your sacrifice before the heavenly Father, you 
delivered us from the divergence of languages” (394b-395a). 


According to the Jawidan-nama, the opening of the Book of Life 
means the revelation of the complete copy of the universal ontological 
writing in the human form and in the features of the human face. This 
writing is the locus of manifestation of the universal divine Speech, of 
the primordial ontological language God taught to Adam. Since this 
universal language contains all metaphysical truths of the divine 
Essence, which were previously partially revealed to different prophets 
in their respective languages, the opening of the sealed Book of Life 
and the sacrifice of the Lamb will erase the divergences between 


* Allusion to Q. 2:31, 
* Inventory II, no. 1, 
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human languages, as well as between different religions and 
confessions. Humankind will thus be unified within one community 
directly linked to God by means of His universal Speech, Every human 
being will then be truly human, that is, aware of his or her external 
form as the locus of manifestation of the divine Word. Humankind 
will therefore enter the kingdom of heavens, which is identical to the 
divine Word and divided in accordance with its 28/32 ‘words’ or 
aspects. These ideas are developed in the Jawidan-nama basically as 
interpretation of the Christian apocalyptic symbolism: 


When the Lamb received the Book of Life and was sacrificed 
before the Father, the angels and the prophets prostrated 
themselves and said: “You delivered us from the divergence of 
languages and introduced us into the realm of the heavens and of 
the earth.’ The exterior and the interior (zdhir wa batin) of the 
heavens and of the earth is the Word of God. The Word is their 
[of the heavens and the earth] foundation. And Jesus said: ‘I am 
this Word.’ The 32 [primordial] ‘words’ should be recognised in 
the language and original nature of the face of Adam. [This leads 
to the understanding that] the ‘Face of God’ refers to the 28 and 
32 [primordial] ‘words’ (327a). 

The Jews said that the Messiah [whose coming] is promised by 
the prophets, will be born from a virgin, and the boy will be 
named ‘Emmanuel’ (‘Immdna il), which means ‘God is with 
us’.? When he comes, all religions, confessions and beliefs will be 
unified all over the world. All the creatures (khala iq) and the 
people of the Book (ahl-ikitab) will be unified. The divergences 
between the scriptures [of the different religions] will be levelled, 
and babies in their cradles will have [ perfect] knowledge of God, 
After [the coming of the Messiah] there will be no need of 
education (talim). But the Jews say that Jesus [lit. ‘Messiah’, 
mortl who came [in the past] was not [the promised one], since 
= aa nee creatures persist. [Indeed], there are 
xn : g ristians, 72 among the Jews, 73 [in the 

munity of] Muhammad, 70 among the Zoroastrians 

(majūsī), and so on. The Messiah promised b 
hiss nee SD sues re Promised by the prophets 
Meriah the pa - it can be answered [to the Jews] that the 
ina beat “a Promised by the prophets came [one time] 
the revelation] of some of the divine ‘sciences’,*" 


a 
i Inventory I, no. 11, 
That is, 


Š the i - 
or Words’. Ontological letters, which are ‘sciences’ of corresponding phonemes 
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But he will come again in order to fully eradicate polytheism, In 
that age, all humans will be initiated into the knowledge of God, 
as it was promised by the prophets, and Muhammad, peace be 
upon him, confirmed [these expectations] (421b), 


As the Book revealing the universal ontological divine writing, which 
enables all human beings to recognise this writing in any existing 
object and, starting from its external form, leads to the knowledge of 
the metaphysical truth which sustains its material existence, the 
apocalyptic Book of Life symbolises the Book of ta wil. Its Opening will 
complete the ‘return to the origin’ of the divine Word, in the same 
sense that the revelation of the Qur'an completed the ‘descent’ (tanzil) 
of this Word. We have already discussed in previous chapters the 
symmetry between tanzil and ta wil, and the conception of a sacred 
Book corresponding to the period of ta wil, as counterpart of the 
sacred Books revealed by the prophets of the period of tanzil. In the 
Jawidan-nama, the ‘Book of ta wil is essentially the Book of the 
human bodily form, the original locus of manifestation of the divine 
Word, represented by the archetypal couple of Adam and Eve.” This 
is why all the books related to ta wil mentioned in the Jawidan-nama 
have anthropomorphic features. In Chapter 13, we will see that, at the 
end of time, the Quran will have an anthropomorphic appearance 
corresponding to its dimension of ta wil expressed by the disjointed 
letters at the beginning of some suras. Also, the sealed Book of the 
Christian apocalyptic literature is identified with the face of Mary. The 
following passage establishes also a link between the Quranic verses 
mentioning the divine Word sent to Mary and the divine ‘Book which 
speaks the truth’ (kitab yantiqu bi-I-haqq): 
‘[The Messiah, Jesus son of Mary, was only the Messenger of God, 
and] His Word that He committed to Mary’ [Q. 4:171]. The words 
[come] from the book, and anything that comes from a book is a 
book: ‘with Us is a Book speaking truth’ (Q. 23:62]. ‘Speaking’ 
(yantiq) is imperfective tense (mudari), and the ‘truth’ is Jesus, 
the Jesus who will come (184a-b). 


Between the historical mission of Jesus located within the period is 
tanzil and his second coming which completes the last "a of 4 
ta wil lies the cycle of the ummis, the ‘motherly’ prophets and saints. 


25 On the ‘book of ta wil’, see Mir-Kasimov, ‘The Word of Descen 
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Muhammad was the second ummi prophet after Jesus. If for Jesus the 
y actions of tanzil and ta wil are separated into two distinct missions, 
pa mission of Muhammad, the ‘Seal of the Prophets’, marks the end of 


he tanzil and the beginning of the period of ta'wil, combining the 
specific features of both tanzil and ta wil. 
$ 


Muhammad and the Revelation of the ‘Mother of the Book’ 


Both Jesus and Muhammad are described in the Jawidan-nama as 
ummis, the ‘motherly’ prophets, which means that their missions 
include the revelation of the most basic elements of the original 
ontological language. These basic elements constitute the ‘mother’ of 
the divine writing, the genuine locus of manifestation of which is the 
female bodily form and facial features. Eve and Mary exemplify the 
archetype of this basic writing, the Mother of the human Book. 
However, Jesus and Muhammad represent different aspects of 
relationship to the “Mother of the Book’, and different stages of the 
revelation of the basic elements. For Jesus, the explicit revelation of 
his ‘motherly’ knowledge is not included in his historical mission, but 
postponed until his second coming at the end of time when he will 
open the Book of Life of the face of Mary and thus complete the 
ta wil, For Muhammad, the revelation of the ‘Mother of the Book’, the 
elements of which are included in the Qur'an, is part of his historical 
mission. The prophetic experience of Muhammad completes the 
descending course of the divine Word (tanzil), corresponding to his 
role as the ‘Seal of the Prophets’, but it also includes episodes of the 
ascending journey to the original source of the divine Word, the 
ta wil, symbolised most particularly by his heavenly ascension (mirdj). 
The specific reasons mentioned in the Jawidan-nama in order to 
iij h Muhammad's qualification as a ‘motherly’ (ummi) prophet 
at mengis as follows. The knowledge of the ‘Mother of the 
Muham nn o r heavenly archetype of the Qur'an, was revealed to 
mtha Ap 3 we l as the knowledge of the Seven Twofold (sab' al- 
: cording to the Jawidan-nama, the Seven Twofold refer 


26 

For the i 

Glossary, For its ; ning of this expression in the Jawiddn-nama see Chapter 4 and the 
$ meani i . r P , ka d 
TePeated’, and h ings in the broader context of Islamic tradition see Rubin, ‘Ott 


is, Exegesis and Hadith: The Case of the Seven Mathani’, in G. R 
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to the 14 letters (the ‘disjointed letters’, al-huraf al-muqatta‘a) Which 
appear in different combinations at the beginning o 

suras, and symbolise the ‘foundations’ of the o 
lines of the original divine writing on the fac 
knowledge is the foundation and key to the kno 
divine Word. More generally, the Passages 
Suggest that the symbol of Mother 


mission of Muhammad: the Fatiha, 


the Prophetic 
the Opening sura of the Qur'an, is 
composed of seven verses in accordance with the seve! 


n lines ‘written’ 
on the facial features of Mother; during his heavenly 


ascension, God 
manifests Himself to Muhammad in the form of a 


young man, 
identical to the form of Mother (22a, 269b); the Prayer revealed ae 
Muhammad at the end of his ascension is structured in accordance 
with the fundamental form of Mother and has to be Performed in the 
direction of Mecca, the ‘mother of the cities’ (241b);?8 
Muhammad was called ‘the motherly one’ (ummi) because he 
possessed the ‘Mother of the Book’ (umm al-kitab), which 
[corresponds to the number] 14. The Mother is at the beginni 


ginning 
of the genesis of humans (khilgat-i insani); it is from her that they 


come into existence. Only he [i.e Muhammad] possesses the 
science (ilm) of seven upon seven.”? This is why he was 


ntological lan, 
€ of the Mother 2? This 


nama 


Muhammad is the first prophet who reached the knowledge of S 
innermost meaning of the single letters of the pae 
knowledge is beyond the understanding of the ann me 
who brings the Qur'ānic revelation to Muhammad. 


ran (London and 
Hawting, and Abdul-Kader A. Shareef, ed., Approaches to the Qu 
New York, 1993), pp. 141-156. 
*? See the passages translated below. — i 
%8 For the citations related to the ‘mother of = cities pe corresponding 
2° Allusion to the seven fundamental features appearin sever 
locations on the face of the Mother. 


original knowledge, that is to say, 


f some Qur'inie 


attained the knowledge of the o 


letters, these letters are included in the Qur an as part of the 
z 30 
given to Muhammad; 
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to the knowledge of the names that 
hammad was the only prophet who 
ntological meaning of the disjointed 


revelation 


Nobody other than Muhammad reached 
foundations of the speech (sirr-i asl-i kala 
letters of the alphabet (huraf-i mujam). 
therefore rightfully to Muhammad: “The child is the secret of his 
father.”! ‘I have a time with God when I am not attended by any 
angel brought near ... ';? [The archangel Gabriel addressed 
Muhammad] when [the combination of the letters] khy's was 
revealed [to the latter:] ‘How did you know that which I know 
not??? (89a-b). ** 

With reference to [the verse] ‘He taught Adam the names, all of 
them’ [Q. 2:31], the 32 [primordial] ‘words’ constitute the secret 
of Adam. [The revelation of the disjointed letters received by 
Muhammad directly from God and referred to by the archangel 
Gabriel when he asked Muhammad): ‘How did you know that 
which I know not?’ [shows] that the Messenger reached this 
secret. Necessarily, it is in his Book [the Qur an} that the 
foundations of the divine Book (asl-i kitab-i Allah) appeared 
[explicitly] (90a).°° 


the secret of the 
m), which are the 
This [secret] belongs 


This is another argument in favour of the Qur'an’s superiority over the 
hadith qudsi, that we discussed in Chapter 8. If the Quran did not 


*° Fragment fol. 103b mentions an interesting aspect of the ummi quality of 
Muhammad that does not seem to have been developed elsewhere: Muhammad was 
simultaneously the Seal of the Prophets and the ummi, ie. ‘motherly’ Prophet, 
because Time in its entirety was given to him. Muhammad received both the 


revelation of the Mother of the Book (umm al-kitab) and that of the Mother of Time 


(umm-i zaman), i.e., knowledge of the innermost meaning of the seven days of the 
week (cf. Chapter 5), 


i Inventory I, no, 4. Allusion to the view that Muhammad revealed the secret of 
the n: 


ames that God taught to Adam, the forefather of Muhammad. See the next 
citation. 


* Inventory I, no. 26, 
** Inventory 1, no, 69. 
M 


This fragment draws attention to the part of the revelation that Muhammad 
received di 
35 


rectly from God, without the intermediary of the archangel Gabriel. 
~ Tha 


t is, the disjointed letters that appear in different combinations in the 
inning of some Quranic suras, 
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contain the disjointed letters and their combinations, this superio 
could be questioned, because the Qur'ānic Message was brought 
Muhammad through the intermediary of the archangel Gabriel, w 
the hadith qudsi is the direct expression of the divine speech in hy 
language. But the fact that the Quranic revelation co 
letters and their combinations, which are beyond the 
the intermediary angel and thus constitute the knowledge received þ 
Muhammad directly from God, similar to the divine teaching of he 
names to Adam is, according to the Jawidan-nama, the conclusive 
argument proving the superiority of the Qur'an over the hadith qudsi 
as well as over all previous prophetic books: 


ntains disjointeg 
understanding of 


Any concept and information expressed in the Qur'an by means 
of the composed (murakkab) [lexical units] is [potentially] 
contained within these 28 and 32 [primordial] ‘words’ 2” It is in 
these 28 and 32, which are the Well-preserved Tablet (lawh-i 
mahfuz) and the Mother of the Book (umm al-kitdb), that the 
secrets [of the Qur'an] should be sought. Since the Mother of the 
Book was revealed in the Qur'an brought by Gabriel, the Qur'an 
is superior to the hadith qudsi. If the Mother of the Book and the 
disjointed letters were included in the hadith qudsi, one could 
imagine that the Mother of the Book in the hadith qudsi is 
superior [to the Qur'an], because [the hadith qudsi] is the direct 
speech [of God]. But it is not the case (110a). 

Since it contains the [revelation of the] foundations of the 
speech, the Qur'an [revealed] through mediation [of the angel] is 
Superior to the hadith qudsi. For the same reason, [the Qur'an] 
is superior to the Torah and other [prophetic] books that do 
not contain [the revelation] of the foundations of the speech 
(51b-52a), 

It is said concerning the letters at the beginning of [some 
Qur‘anic] suras: ‘God the Most High has a secret in every 
[revealed] book, and His secret in the Qur'an is in the [disjointed 
letters] at the beginning of the suras’; ‘God the Most High has a 
choicest part in every book, and the choicest part of this book 
[the Qur'an] are the letters of the alphabet.’** Thus, the secret of 
any revealed book (kitab-i asmani) and its choicest part are the 


mee 


% On the relationship between the Quranic text and the hadith qudsi, see 


Graham, Divine Word and Prophetic Word. 


h Arabic alphabet. 
` That is, the phonemes or the names of the 28 letters of the Arabic 
" Inventory I, no, 14 and 15, 


origin’ 
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disjointed letters (huriif-i mugattaa). Whosoever reaches {the 
knowledge] of these [letters] reaches [the knowledge] of the 
revealed book. All [the compound] words (alfaz) of the Qur'an 
correspond to the meanings (maani) related to God and 
creation, Origin and Return (mabda’ wa ma‘ad), pre- and post- 
eternity (azal wa abad), past and future (ma kana wa ma yakiin). 
The disjointed letters are the secret [of these compound words] 
and their choicest part, in accordance with the hadith: ‘All the 
secrets of God the Most High are [contained] in the revealed 
books.” [The disjointed letters] encompass all [possible] 
meanings, in accordance with [the verse]: ‘Not a thing, fresh or 
withered, but it is in a Book Manifest’ [Q. 6:59] (76a-b). 


Another example of the direct communication with God is the 
heavenly ascension of Muhammad and the prayer given to him by God 
without the mediation of Gabriel. Thus, this prayer represents the 


al Word of God, the most authentic locus of manifestation of 


which is the human form. This is why, according to the Jawidan- 
nama, the revelation of the prayer and the vision of God in the form of 
Adam are associated with each other in the story of the heavenly 
ascension of Muhammad. We will return to the discussion of the 
heavenly ascension and revelation of the prayer further below. At this 
point, let us just quote the following passage which highlights the idea 
of direct revelation without the mediation of Gabriel: 


‘Glory be to Him, who carried His servant by night from the Holy 
Mosque to the Further Mosque, the precincts of which We have 
blessed, that We might show him some of Our signs’ |Q. a7); ‘He 
was taught by one Mighty in Power, endued with Wisdom: for he 
appeared (in stately form)’ [Q. 53:5-6], that is, [he appeared] in 
human form (ya'nī bi-siirat-i bashariyya)."” ‘He’, that is, God 
‘being on the higher horizon, then drew near’ [Q. 53:7-8], that is 


* Inventory I, no. 1. This hadith goes on to state that all the secrets of prophetic 
books are contained in the Qur'an, and all the secrets of the Qur in are contained in 
the Opening Chapter (fatihat-ul-kitdb), and all the secrets of the Opening Chapter are 
contained in the Bismillahi-r-rahmani-r-rahim, and all the secrets of the bismillah are 
contained in the letter ba’, and all the secrets of the ba’ are contained in the point 
under the ba’, and this point is Alib, Abi Talib. Hence the reference to the disjointed 
letters, 

1 ‘The Qur anic word, fa-istawa, is generally linked in the Jawidan-nama w ith the 


ee of balance (istiwa ), originally and most perfectly realised in the human 
orm, 
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to say, God drew near to Muhammad, ‘and suspended hung, two 


bows’-length away, or nearer’ |Q. 53:8-9], ‘Indeed, he saw him 
another time by the Lote-Tree of the Boundary’ |Q. 53:13-14), 
The divine Word (kalima) is represented here by Adam, and the 
28 [primordial ‘words’] are symbolised by the handle of the bow 
(qabza-yi kaman). There is therefore no place for [the archangel] 
Gabriel ... [Muhammad said]: ‘I have a time with God when | 
am attended neither by any angel brought near nor by a 
Messenger prophet.’ When [the combination of letters at the 


beginning of the Qur'an 19] khys was revealed, Gabriel said: 
‘How did you know that which I know not?“ ‘Then revealed to 


his servant that he revealed’ [Q. 53:10], that is, to Muhammad, 
who said: ‘He ordered to me 50 Prayers,’ During 
{Muhammad’s] heavenly ascension, and ‘another time [by the 
Lote-Tree of the Boundary]’, and in the word [mentioned in the 
verse]: “A good word is as a good tree’ [Q. 14:24], God the Most 
High showed Himself under the appearance (kiswa) and in the 


form (sūra) of Adam (54b). 
According to the Jawidan-nama, 
Quranic revelation characterise the 
the conventional to the ontological level of the language. In Chapter 8 
we have seen that the conventional rational meanings are associated 
with compound lexical units and maintained by means of arbitrary 
social agreements, transmitted through blind imitation and varying 


from one human language to another. All revelati 


ons of the prophets 
preceding Muhammad were made at the level of compound units of 


their respective languages and, therefore, the metaphysical truths of 
the revelation were inevitably veiled by the rational meanings 
conventionally linked to the same compound lexical units, The 
revelation of Muhammad was also expressed by means of the com- 
pound words of the Arabic language, which were composed of the 28 
letters and sounds of the Arabic alphabet, and implicitly contained 
four additional phonemes symbolised by the ligature am-alif, From 
this point of view, the Qur'an marks the limit of the descending phase 


4l 


the single letters included in the 
Qur'an as a text in transition from 


Inventory I, no, 26. 
Inventory 1, no. 69. 
43 
Inventory |, no. 16. 
to the 
“* “Tree' is used here as an allusion to the Lote-tree of the Boundary and 


ee ; itly in 
Burning Bush from which God spoke to Moses. This link is established explicitly 
other fragments. 
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he Revelation (tanzil), which attains the complete number of 28/32 
a ical elements. In addition, the Qur'an contains 14 letters that 
a oa the beginning of some suras, either alone or in combinations 
salem any rational meaning. These letters refer, according to the 
sa ti ama, directly to the metaphysical truths of the universal 
am ical language and show that the compound words of the 
mT asad be also considered from this ontological perspective, 
een reference to their conventional rational meanings. In this 

text, the Jawidan-nama restores one of the traditional readings of 
ae adjective ummi applied to Muhammad, namely ‘illiterate’, 
Muhammad was ‘illiterate’ (ummi) with regard to the rational 
meanings of the Arabic language founded on blind imitation and 
the mechanical reproduction of social conventions, which excluded 
any possibility of metaphysical perception. This is why, by divine 
inspiration, Muhammad was initiated into the knowledge of the 
foundations of the divine ontological language, and became a 
‘foundational’ (asli) and ‘motherly’ (ummi) prophet. 

Along this same line of argumentation, the Jawidan-nama 
formulates an interesting point of view on the thesis of Qur'an’s 
inimitability. Imitation is what supports the link between words and 
conventional rational meanings attributed to them in accordance with 
the arbitrary agreements of human languages. This link is not 
supported by any ontological reality. The Qur'an does not depend on 
imitation, because it is the expression of the divine ontological 
language, both implicitly at the level of compound words of the Arabic 
language, and explicitly at the level of single letters and combinations 
to which no rational concept can be attributed: 


[The Messenger Muhammad] was named wmmi because the 
Word (kalima) that came to the Messenger was exempted from 
any shape or form (az shakl wa paykar wa hay at munazzih wa 
mubarrd ). As far as he did not abandon his own form (stira) and 
Science (ilm), [expressed by means of the] soot and blackness 
[representing the ink used for cosmic writing}, he would not be 
able to travel into the essence (dhat) [of the Word and its 
‘words']. He was therefore like an illiterate (ummi) who can 


45 j gar R 
į Ummi is used here and in the next fragment in the sense of ‘illiterate’, but it 
si k > » ` : 
Ould be kept in mind that the word ummi expresses a specific concept of ‘motherly’, 


fundar ù 
mental knowledge in the Jawiddn-nama. 
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neither write nor read, who does not perceive the [primordial] 
‘words’ by the means of soot and blackness, but [perceives them 
directly,] ‘independently {of their visible manifestation] (49b), 
One of the reasons for which the Messenger [Muhammad] was 
‘foundational’ (asli) is because he could neither write nor read, he 
was purely ummi and, by the divine inspiration (bi-wahy-yi ilahi) 
heard the divine Word (kalima-yi ilahi) in all things. Indeed, a 
man who cannot read, cannot also read the divine Word 
[contained] in everything [by his own effort but, he can be 
enabled] to read and to know by divine inspiration (bi-wahy-yj 


ilahi) (188a). 

Since Muhammad attained the fundamental line (khatt-i asf) 
{of the universal ontological writing], he was ummi. Another 
meaning [of this name] is that the [revelation of the] single 
(mufrad) [letters and phonemes}, which are, in a sense, the 
foundation of the speech (asl-i Kalam), was given to him. [This 
revelation makes it possible to view] the human conventional 
writing (khatt-i istilah-t insani) as science (ilm) and locum 
tenens (qa im-maqam) of the [universal] divine writing (khutat-i 
ilahi); these two [writings] are one and the same (175a). 


The intermediary position of Muhammad between tanzil and ta wil ig 
also highlighted by his relationship with Adam, who is simultaneously 
the possessor and locus of manifestation of the knowledge of the 
Word, as well as the starting and final point of the general prophetic 
cycle. The goal of ta wil is the return to the original condition of Adam 
and to the fullness of divine knowledge given to him. The prophetic 
message of Muhammad was explicitly revealed by means of 28 ‘words’ 
symbolised by the sounds and letters of the Arabic language, but he 
also possessed, interiorly, the knowledge of the full set of the 32 ‘words 
originally revealed to Adam: ‘Compared to Adam, upon him be peace, 
who is the locus of manifestation (mazhar) of the 32 divine ae 
Muhammad ... was externally (az ru-yi zahir) the locus : 

manifestation of the 28 ‘words’, while — i (az rū-yi batin) he 
was the locus of manifestation of the 32’ (287a). 

The relationship between Muhammad and Adam ma k 
‘inclusive’ and ‘complementary’ aspects or the serie . 2 ue eo 
as these aspects were previously defined. The — ae oft 
characterises Muhammad as the Seal of the ‘descending P 


a 


46 See the Glossary: ‘28/32’. 
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ai The 28 letters of the Arabic which appear in the Quran, 
added to the 32 elements revealed to Adam, produce the number 60, 
the universal measure of a complete period, the Particular manifest- 
ations of which can be observed in the division of time into years of 
(roughly) 360 days, hours containing 60 minutes, etc., and in the 
similar division of heavenly spheres into 360 degrees, We have already 
geen the description of this kind of relationship in Chapter 7, where the 
mmission of Muhammad is identified with the extremities, that is, 

halanges of hands and feet, completing the ‘body’ of the Revelation 
identical to the cosmic body of Adam. In this ‘complementary’ 
perspective, Muhammad is the final point in the process of unfolding 
the knowledge of the original Word which started with Adam. 

But the end of the descent and unfolding is not yet the end of the 
cycle. The completion of the cycle presupposes the return to the 
starting point. This aspect is expressed by the ‘inclusive’ relationship 
between the 28 and 32: with the revelation of 28 original phonemes 
and letters, Muhammad came closer than any other prophet to the 
complete number of 32 characterising the fullness of the Word 
revealed to Adam. But there is still a gap of four phonemes that 
separates the last prophet from the first. This gap announces the 
returning, ascending phase of the Revelation, the ta wil: 


Adam spoke by the means of the 32 ‘words’ (kalima) [ie., 
phonemes], and his face was the science (ilm) of the 32 ‘words’, 
as well as the 360 bones of his [body]. The descendants of Adam 
are, like Adam, [made] in accordance with the exterior form 
(siira) [of the 32 divine ‘words’, and their faces are the science of 
these ‘words’. However, unlike Adam, some of them do not use 
all the 32 ‘words’ [in their speech]. For example, the Messenger 
[Muhammad] spoke by means of the 28 ‘words’,"” Four ‘words’ 
were thus not present in his tongue. But, according [to the verse] 
‘Goa’s original upon which He originated mankind’ |Q. 30:30), 
[Muhammad] was created as Adam, who was 60 cubits high,** 28 
and 32, Any seeker of God (khudashinds) who finds himself 
before the 32 without having previously acquired [the know- 
ledge] of the 28 is in difficulty, This is why God sent the 
foundations of His speech (asl-i kaldm), created as the counter 
Part of the 28 [primordial] ‘words’ to the Messenger, and with 


F- 
Thar j 
y hat is, phonemes of 


is the Arabic alphabet represented by the 28 letters 
nventory I, no, 19, i 
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them their likeness.*” Unlike all other prophets, Adam [used in 
his speech all the 32 primordial ‘words’]. This is why Adam was 
the first and the Seal [of the Prophets] was the last, [representing] 
28 [primordial ‘words’]. The 32, when they come down (firad 
amad), become the 28 and, starting with the 28, [it is possible] to 
ascend to the 32 (52a). 


With reference to the Quranic verses and the hadith material, the 
Jawidan-nama upholds the idea that process of revelation will be 
continued after Muhammad. The well-known hadith where 
Muhammad says that dreams or ‘true visions’ (al-mubashsharat, al- 
ru ya al-saliha) are the remaining part of the prophecy occupies a 
central place in this discourse: 


The gate of the divine effusion is not shut (bdb-i fayd-i ilahi 
masdiid nist). After the Messenger, peace be upon him, the gate 
of the prophetic inspiration (wahy) is shut, but the gate of the 
true vision (ru ya-yi saliha) [remains open]. The Messenger said: 
‘There will remain nothing of the prophecy but tidings.’ They 
asked: “What are the tidings?’ He said: ‘It is [something seen in] a 
true vision by a Muslim, or seen about him’. He [also] said: ‘The 
true vision is one out of 46 parts of prophecy. ... According to 
this hadith of the Messenger ... [the gates] of inspiration (ilham) 
and [vision in] dream (khwab), which are parts of prophecy, are 
not shut. If the gate of the divine effusion was [definitely] shut, 
God would not have said: ‘Thus We appointed you a midmost 
nation that you might be witnesses to the people, and that the 
Messenger might be a witness to you’ [Q. 2:143]. And the 
Messenger said: “Whosoever saw me in dream will see me in 
reality’, and ‘Whosoever saw me in dream saw the truth.* The 
gate of the divine effusion is therefore not shut, because if it was, 
it would be impossible to ‘be witnesses to the people’. The saints 
(awliya ) would be unable to obtain any knowledge in the world 
of spiritual disclosure (@lam-ikashf), and [the statement], “There 
will remain nothing of the prophecy but tidings’, would be 
pointless. It is therefore proven that the divine effusion (fayd-i 
fayyad) is not disrupted (447a-b), 


i te ee ee 


Wa barabar-t dn, a literal translation of the Quranic expression ‘wa mithlah 
maah (5:36 ff.), referring here to the four additional ‘words’. 
a inventory I, no. 47 
Inventory I, no. 54 and 55 
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us, who ontologically possessed the perfect knowledge of the 
Word, but was not expected to reveal it fully during his 
pais mission, Muhammad also left some aspects of his message 
ithout conclusive explication. According to the Jawidan-nama, he 
“id p intentionally, so that the person in charge of the Revelation after 
him could be recognised providing remaining portions. This person, 
ely described as a ‘witness and ‘possessor of the knowledge of the 
set "will guide to salvation one of the 73 sects in which the Muslim 
ae wnt will be divided after the death of Muhammad. 
bough the historical mission of Muhammad did not include the 
ual realisation of ta wil on the scale of the entire humankind, it 
act theless provided the basic elements without which such a 
toatl n would be impossible, namely, the revelation of the 14 single 
pe nemes and letters constituting the “Mother of the Book’. As already 
r entioned above, several passages state that the four remaining 
phonemes and letters are contained implicitly in Muhammad's 
Revelation, alluded to by the ligature lam-alif which is composed of 
four distinct letters (alif, fa, lam and mim), or by the Quranic 
expression ‘and with it its likeness’ (wa mithlah maah) mentioned in 
one of the quotations above (fol. 52a). The following passage expresses 
this idea more straightforwardly: 


If someone asks why [the ligature] lam-alif is written {as a single 
sign], and why the Messenger said in a hadith that lam-alif is a 
single letter, the answer is that, when developed, the lam-alif 
produces four letters (huruf) [if one counts} without repeti- 
tions.” It is therefore the locum tenens (qd im-magqam) of these 
[letters], which were given to Adam [in order to complete the 
number of letters revealed to him] up to 32. God the Most High 
said: ‘And for whatever verse We abrogate or cast into oblivion, 
We bring a better or the like of it’ [Q. 2:106] ... meaning 
‘Whatever verse We delay (takhir kunim) and do not write 
down, We write down the like of it.’ Since {the revelation] of 
these four letters was delayed, [God] sent to the Messenger the 
like of them, in order to represent (qa im-magam) the four 
[primordial] ‘words’ given to Adam, completing thus [the 28 
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p to the 32 [‘words’ of the perfect 


‘words’ of Muhammad] u 
an and with it its like’ (428a-b),4 


Word]: ‘I received the Qur 
mission is the heavenly ascension (miraj) of Muhammad, als 
ý 0 


descriptions in several fragments, 
-nama the return to the Original 


source of the divine Word. The successive stages i 
allude to the whole period of ta wil which, E E prie 
nāma, began historically after the mission of Muhammad was 
accomplished. 

We have already discussed previous! 
pretation of the Lote-tree of the Bounda 
interpretation, the Lote-tree symbolises the perfection of the human 
bodily form, the unique locus of manifestation of the complete divine 
Word. The Boundary marked by the Lote-tree is the boundary 
between the world of forms and the world of the pure, invisible divine 
Word. Applied to the story of Muhammad's heavenly ascension, this 

means that Muhammad meets Adam twice. In the beginning of the 
ascension, at the first heaven, he meets Adam as the first in the line of 
prophets who appear before him at every heaven he travels through. At 
the end of the ascension, when Muhammad comes to the highest 
heaven, he sees the Lote-tree of the Boundary, which, according to the 
Jawidan-nama, is another representation of Adam who, at this level, is 
not just the first of the prophets, but the symbol of the most perfect 
form, the form of the complete divine Word, the archetype of the 
whole cycle of prophecy and the boundary of the world of forms.” The 
four ontological ‘words’, represented by the ligature /am-alif in the 
Qur'an, were revealed to Muhammad at the end of his heavenly 


y the Jawidan-nama’s inter- 
ry. According to this 


“i Some Quränic verses as, for example, ‘We have given thee seven of the oft- 
repeated, and the mighty Quran’ (Q. 15:87), are also used in the Jawidan-name to 
corroborate the idea that Muhammad received an addition to the Qur anic ini 
by means of which the 28 letters of the Quranic Arabic were extended to include 


complete set of the 32 primordial ‘words’. revelation received by the 


* For the link between the miraj and extra-Qur anic 
Prophet, see Graham, Divine Word and Prophetic Word, p. 28. 


5 Cf. Chapter 3. 
*? Cf Chapter 7. 
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‘ourney as four streams coming from beneath of the Lote-tree: ‘[The 
o! 


J rchangel] Gabriel brought [Muhammad] to the first heaven, where he 
a 


+ Adam. At the end of his ascension, [Muhammad] came to the 
o tree of the Boundary, which is another image representing Adam. 
eii streams coming from beneath of the Lote-tree refer to the 
e remaining ‘words” (277a).** At this point, Muhammad reaches 

be knoll of the full Word with its 32 ‘words’, as it was revealed to 
pem Muhammad’s arrival at the Lote-tree of the Boundary thus 
refigures the end of the complete cycle of the Word, including the 
Danes (tanzil) and the Return (ta wil): 
In accordance with [the verse]: ‘A good word is as a good tree’ 
[Q. 14:24], when the Messenger reached the Lote-tree of the 
Boundary (sidrat al-muntaha) in the eighth heaven, [he reached] 
the Word of the Boundary (kalima-yi muntahå), which [consists 
of the] 32 [primordial ‘words’]” ... In the beginning [of his 
heavenly ascension, Muhammad] saw Adam, and at the end {he 
came] to the Lote-tree of the Boundary, then received ‘all the 
names [Q. 2:31] that had been revealed to Adam (266b). 


The ‘two bow-lengths' mentioned in the Qur ân 53:9 allude to two 
bow-shaped eyebrows, which are part of the original divine writing on 
the human face. The phrase ‘even nearer’ in the same verse refers to 
the 28 original ‘words’, usually associated in the Jawidin-ndma with 
the seven most basic, ‘motherly’ lines, symbolised by two eyebrows, 
four eyelashes and the hairline. Multiplied by four (for the natural 
elements earth, fire, water and air), they produce 28, the number of 
original phonemes revealed to Muhammad. Beyond these, there aÈ 
four additional phonemes symbolised by the four streams (of a 
wine, honey and water) emerging from under the Lote-tree, wih 
separate the Quranic revelation from the complete Word with its 32 
‘words’ revealed to Adam: “The four other (‘words'| are represented 
by the four streams coming from beneath the Tree of the Boundary 


u 


5 x z 3 n the tu 
* That is to say, the four phonemes/letters lacking in the Arabic trom 
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(dirakht-i muntaha). Their science (ilm) is contained in the tree of the 
Boundary, which is the face of Adam’ (207b). 

According to the story of the heavenly ascension, Muhammad went 
beyond the Lote-tree of the Boundary, in the region where the 
archangel Gabriel, who accompanied him until this point, was unable 
to follow him. Muhammad then had a direct encounter with God and 
received from Him the ritual prayer for the Muslim community, In 
accordance with the Jawidan-ndma’s interpretation of the Lote-tree of 
the Boundary, this stage of Muhammad’s heavenly journey alludes to 
the fact that Muhammad transcended the world of forms and reached 
the source of the divine Word. There, he beheld the original 28/32 
aspects of the divine Word as direct emanations of the divine Essence, 
without intermediary of any form. This culminating point of the 
ascension marks also the accomplishment of ta wil, the return to the 
source and to the original metaphysical meanings of the 28 phonemes 
contained in the Qur‘anic revelation. According to the Jawidan-nama, 
this fact is symbolised by the number of 50 daily prayers initially 
imposed upon Muhammad by God, which corresponded to the 28 
letters and 22 diacritical points of the Arabic alphabet: 


The Qur'an is composed of 28 ‘words’ (kalima), and the 28 letters 
(huruf) and 22 points (nuqta) are the science (ilm) of these 28 
‘words’. Since [the total number] of letters and points is 50, God 
addressed Muhammad enjoining him 50 prayers. The science [of 
the 50 prayers] is [represented by the] 50 letters and points of the 
Qur'an ... [At the end of the heavenly ascension], Gabriel 
remained behind, and God enjoined [to Muhammad] 50 prayers, 
in accordance with the number of the 50 letters and points of the 
divine Word (kalam-i ilahi). These [letters and points] are the 
science of the 28 spoken ‘words’, founded on the Essence of God, 
which have no beginning and no end (azali wa abadi), which are 


not created (ghayr makhliq ast) (432a-b).” 


6! The author evidently does not take into consideration the fact that the 
at the time of 
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important to note, however, that the Prayer, resulting from 
mad's experience of miraj/ta wil, refers not only to the 28 
original phonemes explicitly contained in the Qur'an, but also to the 
or mplete set of the 32 aspects of the Word that God taught Adam, 
which constitute the innermost meaning of the human bodily form: 
‘starting from the 28, [Muhammad] accomplished his heavenly 
ascension [in order to attain] the 32, on the day of Friday, which [is the 
ani of creation of Adam (52a). This reference is embedded into the 
structure of the Muslim Prayer, with I 7 postures (raka) on ordinary 
days and 15 raka on Fridays, 32 raka in sum.™ From this point of 
view, the prayer is, in a sense, a second revelation given to 
M uhammad. If the Qur'an is the result and the final point of the 
Descent (tanzil) of the divine Word, expressed by means of the Arabic 
language with its 28 letters and sounds, the prayer is the result of the 
ascension back to the source of the Word (ta wil), expressed by means 
afa universal bodily language of postures including all 32 elements of 
the complete Word. The Muslim prayer therefore announces the 
lation of the four primary ‘words’ missing in the 


It is 
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Qur'an: 
In a settled abode, the prayer consists of 17 [postures, on the 
weekdays] and 15 [postures on Fridays], which makes 32 
together. Ablution is performed [before the prayer], because 
complete submission (tdat-i tamm)® and original nature 
(khilga) are revealed by the ablution. Any Muslim, who has 
abandoned unbelief (kufr), performs the prayer in this way, not 
in accordance with his/her native tongue which, like Mongol 
(mughal), Hindi (hindi) or Persian (ajami), [may contain] less 
[than 32 phonemes/letters]. Since [humans] are created in 
accordance with the complete original nature (bi-Khilgat-i 
tamm), the divine service must also be performed in accordance 
with the complete original nature. This is what makes humans 
(adami) {really human, descendants of] Adam created by God in 
His form (sara). Since whosoever goes to Paradise has the shape 
(shakl) of [Adam], the acts of worship must correspond in 
number to the names [taught by God to Adam] (205b). 


diacritical points were not systematically used in Arabic script 
ee eee 


Muhammad. 
62 . OH g 
- Ace ar i a 28 mane r the Arabic — a all nt Similarly, the number 28 is obtained by the addition of the 17 raka of the 
‘agments highlight that the prayer received by p eran ordinary days to the 11 raka of the prayer performed in travel 
of his heavenly ascension corresponded to the primary ‘words’ free from any spatial Or ‘submission to the fullness’ of the Word with its 32 ‘words’, represented by 
dimension, form or colour. See, for example, fol. 293a-b. the 32 postures of the prayer i ii 
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Since Muhammad, in his heavenly ascension, realised the ta wil not 
only of the 28, but also of the full set of 32 elements of the Word, he 
can be considered also as the ‘seal’ of the whole cycle of the Prophecy, 
including its descending and ascending segments, even if the latter wa 
not actually disclosed to humankind at the time of Muhammad, This 
idea is suggested in the following two passages:"° 


The Messenger reached the secret of these 32 [primordial ‘words’ 
represented by the ritual postures of the prayer] ... He also 
reached the secret of the 32 ‘words’ taught by God to Adam, in 
accordance with the verse [Q. 2:31]. This is why it is said that 
‘God and His angels bless the Prophet’ [Q. 33:56]. In a settled 
abode, the prayer consists of 17 [postures on weekdays] and 15 
[postures] on Fridays, which make 32 together. The prayer in 
accordance with this number was enjoined as Seal (khatm) to the 
Messenger (300a-b). 

The Friday prayer contains 15 postures (raka), while on other 
[days of the week it contains] 17 postures. Together, this makes 
32 postures, in accordance with the number of 32 divine ‘words’ 
without beginning and without end (azali abadi). Therefore, the 
Messenger worshipped God in accordance with the full number 
of the divine ‘words’ (bi-jami-yi kalam-i ilahi), which are His 
pre-existent attributes: ‘Perfect are the words of thy Lord in 
truthfulness and justice’ [Q. 6:115]. This is why Muhammad 
became the Seal of the Prophets (khatm-ianbiya ) (401a). 


Since the prayer encompasses all the 28/32 ‘words’ of the divine Word, 
the original locus of manifestation of which is the form of the human 
body, the prayer is essentially identical to the human body: ‘The 
science of the composition of the human [body] (ilm-i wad-t insani) is 
determined by the divine Word. [Similarly], the prayer ... was created 
in accordance with the number [of 28 letters and 22 points represent- 
ing] the science of the divine Word’ (343b). The prayer expresses 
Muhammad’s experience of the vision of God in the human form 
during his heavenly ascension. This idea is expressed with reference to 
the Lote-tree of the Boundary, which symbolises the cosmic body 


of Adam: 


"The mention of the ‘second seal’ (khatim-i thani) is not found in the p 
xts, the Mahrant-ndma 9Y 
åh. See Huart, 


nama, but appears at least in one of the early Hurafi te 
Sayyid Ishaq Astarabadi, who was one of the closest followers of Fadl All; 
Textes persans, Persian text, pp. 21-22. 
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o 
When [in the course of his heavenly ascension 
went through all the heavens ... and arrived y 23 se a 
Boundary (dirakht-i muntaha) ... God the Most High adil 
Himself [to Muhammad] in the form of a youth, which refers t 
the form of Mother (strat-i umm) and the Mother of the Book 
(umm al-kitab) ... God thus took the form corresponding to the 
number of prayers He enjoined [to Muhammad and his 
community]. (This form] is the form of God (sirat-i khuda ï) 
(265a-b). 


in Chapter 2 we saw that the diffusion of the divine Word from its 
source into the created universe was made possible by the principle of 
Balance, which ensures also the structural homogeneity between the 
word with its 28/32 ‘words’ and the organisation of the universe with 
all that is contained in it. Since the prayer received by Muhammad at 
the source of the divine Word is identical to the complete Word, its 
circulation through the levels of the creation is determined by the same 
line of balance that conveyed the divine Command at the beginning of 
the creation. The prayer thus re-actualises the line of balance and 
maintains the essential correspondence between the structure of the 
universe and the Word. According to the Jawiddn-ndma, the 
traditional account of the opening of Muhammad's breast that he 
experienced before he was taken to his heavenly journey” alludes to 
the fact that the line of balance was introduced into Muhammad's 
breast, thus enabling him to receive the prayer and to bring it down: 
‘The night of his heavenly ascension the Messenger, peace be upon 
him, saw an angel who came and opened his breast ... This opening 
means that the line of balance of the original nature (Khatt-i istiwa -yi 
khilga) had been drawn’ (202a). 


[The prayer] came from the heavens, on the night of the heavenly 
ascension [of Muhammad], When the prayer returns to the 
heavens, it goes to Paradise, ‘the breadth whereof is as the breadth 
of heaven and earth’ [Q. 57:21] .., This prayer is based on the 
[number of primordial ‘words’ of the divine Word], 28 and 32 


a 
P ut ren of Muhammad's breast, see H. Birkeland, The Legend of the 
this iad as; opr Breast (Oslo, 1955). More particularly, on the connection ot 
Muhammeds’. jp —— ascension, see also B. Schrieke, ‘Die Himmelsreise 
‘Nstennimclt tives ié 5 k (1916), pp. 1-30, especially p. 9 f; J. Horovitz, 
the reference: on rt’, Der Islam 9 (1919), pp. 159-183, especially p 109 tt; and 
Sin van Ess, ‘Le mi'rdg et la vision de Dieu’, p- 29 and note 9. 
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When the prayer is accomplished in accordance with these 
numbers, heavens and earth, all beings and objects, constella- 
tions, all that is high and low, the Throne and the Footstool are 
divided in accordance with the line of balance (127b-128a). 


Starting at the divine source, the prayer is bound to return to its source, 
From the point of view of its nature and structure, the prayer is similar 
to the names that God taught Adam, and which constituted the 
prototype of all following prophetic revelations. Therefore, the prayer 
is also structurally similar to the body and face of Adam, created as the 
original locus of manifestation of these names. After the period of the 
‘descent’ (tanzil) of the names revealed to Adam is accomplished by 
the prophets and sealed by Muhammad, the heavenly ascension of 
Muhammad opens the way to bring these names back to the cosmic 
Adam, thus closing the cycle: 

Adam is called ‘Lote-tree of the Boundary’ (sidrat al-muntaha)® 

because the knowledge (ilm) coming from God reaches first the 

Lote-tree of the Boundary. [Similarly], the knowledge came first 

to Adam; this is why the angels prostrated themselves before 

him? From Adam, [this knowledge] reached the angels, 

prophets (anbiya ) and saints (awliya), Every act of obedience 

(taa) and prayer is taken by the angels from the earth to the Lote- 

tree of the Boundary, which [represents] the external form and 

inner meaning (sūra wa mana) of Adam ... The prayer contains 

17 and 11, and 17 and 15 postures (raka), which sum up 

respectively to 28 and to 32 postures. [The prayer] returns to the 

Lote-tree of the Boundary, which [represents the 28 and 32] lines 

of Adam's face (415a-b).”” 
The prayer is therefore the word of the ta ‘wil integrated into F 
prophetic mission of Muhammad, whose ascension marks i e 
beginning of the period of the ascending flow of the Word returning 
to its divine source. During this period, the prayer enables believers to 
reproduce the experience of the heavenly ascension of the Prophet a 
the source of the divine Word, that is, to realise their individual ta wil. 
This context seems to underlie the Jawidan-nama’s understanding of 
the tradition mentioning the link between the heavenly ascension an 


the prayer: 


S O. 53:14 ff 
H Q, 2:34. 
™ A similar fragment can be found in fol. 131b 
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[The verse] ‘To Him good words go up’ [Q. 35:10] [refers to] the 
32 pure, simple [‘words’ of the divine Word] coming from the 
heavens. ‘And the righteous deed - He uplifts it’ [Q. 35:10], that is, 
He uplifts the righteous deed to the heaven.” [The ‘righteous 
desd ] is prayer (salat), and it is said in the hadith: ‘The prayer is 
heavenly ascension of the believer’? (180b). 


Muhammad is the second prophetic figure of the ‘maternal’ cycle of 
the ummis, and the turning point between the tanzil and the ta wil. 
fier Muhammad, the ummis will belong to the ascending, or 
‘returning’ phase of the cycle of the Word. From this point of view, 
there is an evident similarity between the Jawidan-nama’s ummis and 
the Shi'i concept of Imams as saints responsible for the ta wil, As 
previously noted, this similarity is highlighted by the fact that both 
words, ummi and imam, are derived from the same Arabic root mm. 
In addition, the Jawidan-nama contains several passages stating that 
the word imam should be considered the plural of umm. 

The individual ta wil, made available through the prayer brought by 
Muhammad from his heavenly journey, anticipates the universal 
ta wil, which will be realised by the eschatological Saviour at the end of 
time. This final stage of the cycle of the ummis corresponds to the 
returning phase of the Word. For humankind, this means their 
progressive return to the knowledge originally given by God to Adam, 
leading to their salvation and Paradise. For the physical universe, this 
means progressive dissolution, because the 28/32 ontological ‘words’, 
which support the existence of material forms, will gradually withdraw 
from the latter on their way back into the undifferentiated Unity of the 
original divine Word. Since the Jawidan-nama states the essential 
identity between Word and Time,” the end of the period of ta wil, 
when the Word will return to its original condition, will necessarily 
a with the completion of the full cycle of Time. The last stage of 
patie we ee ummis belongs to this period of ta wil. This is why its 
deuia ini placed in the last part of this book, where we will examine 

ogical and soteriological issues of the /awidan-nama. 
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From Idris to Moses: Other Significant Features of 
the Prophetic Missions 


Every prophetic figure in the Jawidan-nama is associated with a 
complex network of doctrinal positions, and often related to one or 
several other prophets through the interpretations of the characteristic 
objects or episodes of their missions. In the previous chapters I have 
attempted to outline what seems to me as the central ideas of the 
Jawidan-nama’s prophetology. In the present chapter I will discuss 
briefly the prophetic figures that were not included in this outline, as 
well as some additional interpretations concerning the missions of the 
already mentioned prophets. 

The most ancient prophet mentioned in the Jawidan-nama is Idris.' 
According to the Jawidan-nama, the specific knowledge given to Idris 
is the knowledge of the heavens and heavenly bodies, as well as the 
knowledge of the division of Time. This means that the fundamental 
identity of the original divine Word, the cosmic body of Adam, the 
heavenly spheres and bodies and Time had been revealed to Idris, as 
well as the law of correspondence between these entities, based on the 
division in accordance with the numbers of 28/32 aspects, ‘words’ or 
Phonemes of the divine Word. Most of the passages containing the 
elements of astrology, that is to say, the division of the heavens into 12 
astrological houses, each of which affects a specific aspect of human 
life, the Properties of the heavenly degrees and of their effusions, and 
the influence of the planets, are found in the fragments related to Idris: 


One of the 28 prophets [mentioned in the Qur'an] was Idris, the 
master of the science of the heavens, planets and constellations: 
‘By the heaven of the constellations’ [Q. 85:1], ‘And the moon - 


' Usually identified either with the biblical Enoch or with Hermes Trismegistus. 
See E. Yoram, ‘Idris’, Encyclopaedia of the Qur an, vol. 2, pp. 484-486. 
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We have determined it by stations’ |Q. 36:39) God the Most 
High said: ‘And mention in the Book Idris; he was a true man, a 
Prophet’ [Q. 19:56]. [Following the inspiration he received] rons 
the world of spiritual disclosure (alam-i kashf), he divided the 

constellations into 12 parts of 30 degrees cach. In each degree 
every planet produces a different kind of effusion (fayd), and the 
same holds true for the minutes, He discovered the division of all 
the heavens in 360 degrees, or six times 60, in accordance with 
the [number] of six directions.” [Every 60 is composed of] 32 
and 28 ... He divided the stations of the moon into 28, and 
divided every constellation into 28 [parts] in accordance with the 
stations of the moon, of which 14 are always visible, and 14 are 
hidden under the terrestrial globe ... The division of the sphere of 
the fixed stars into 360 degrees entailed a [similar] division of the 
sphere of the spheres (falak al-aflak) and of the earth (40b-41a), 


The next prophet, Noah, seems to symbolise in the Jawidan-nama the 
idea of differentiation, which had been initiated by the divine 
Imperative ‘Be!’ (K“n!), and marked the passage from the primordial 
Unity to the plurality of the creation.’ The differentiation is closely 
associated with the principle of Balance which ensures the funda- 
mental identity between the 28/32 ontological ‘words’ or phonemes 
produced from the differentiated Imperative and the created universe 
with all that it contains. The Flood in the story of Noah is interpreted 
from the point of view of Jawidan-nama’s alchemical symbolism. The 
waters of the Flood, which covered all the surface of the earth, 
represent the state of the original undifferentiated Unity, where the 
category of form did not yet exist. Since form is associated in the 
Jawidan-nama with the element earth, the emergence of earth from 
underneath the decreasing waters of the Flood represents the 
emergence of the forms resulting from the differentiation: 


‘Make thou the Ark under Our eyes, and as We reveal’ [Q. 11:37; 
23:27], that is, ‘make thou the Pen (qalam), and embark in it, that 
is, in the Pen, your people’.* ‘Insert in it two of every kind’ 
[Q. 23:27], that is, the two words kaf and niin [of the divine 


2 Je, north, south, east, west, zenith and nadir. 

> Cf. Chapter 2. 

* The similarity between the Pen and the Ark is not explain 
nama. For the symbolism related to the Pen, see Chapter 2, citation fol. 107- 


ed in the Jawidan- 
108b. 
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Command K"n! (Be!)|.° These two words are th 
kind’, [because] they originated the 32 [ontologic 
which were produced the ‘two of every kind’ an 
pairs [Q. 36:36]. This [division into pairs} can be r 
the line of balance (khatt-i istiwa’) and the pa ae w 
(khilqa) [of every existing thing], ‘When Our Pan aara 
and the Oven boils’ [Q. 23:27): this water is fone woe Bier 
elements] which [together with the] 32 [parts] of earth, 32 i ion 
“f fire, and 32 [parts] of air [transform] the seven “nee 
manifested in accordance with the] original nature (khilga i 
[human] face, [plus] the line of balance, into a en 
corresponding to the 32 [primordial] ‘words’ of the com DN 
Word, revealing thus] the fullness [of the divine writin oa i 
human] face. ‘Embark in it? [Q. 11:41), that is, in ig Š 
which refers to the Pen. ‘Its course and its berthing [Q man 
when the storm from the Oven of Adam and Eve will tonia: A 
cover all the surface of the earth [with water] ... moms | 
will be not in the Ark will not be saved. Therefore [Noah] D 
my Lord, do Thou harbour me in a blessed harbour, for Thou art 
the best of harbourers’ [Q. 23:29]: the blessed harbour is that 
mentioned in the [verse]: ‘The first House established for the 
people was that at Bekka, a place holy, and a guidance to all 
beings’ [Q. 3:96]. As to the Ark of Noah, which symbolises th 
Pen, it is said that when it reached the house of the Kaba f 
turned seven times around it. ‘And it was said, “Earth swallow 
thy waters” [Q. 11:44]: this is in accordance with the makin of the 
creation, for water [was created] the first, when ‘His Throne was 
upon the waters’ [Q. 11:7]. When the quality of earth (turabiyyat) 
predominated over that of water (må iyyat), {it was said]: ‘Earth 
swallow thy waters; and, heaven, abate? (Q. 11:44). (The 
emergence of earth from water symbolises the emergence of 
the] seven lines [of the divine ontological writing on the human] 
face . .. ‘And the waters subsided’ [Q. 11:44]: this means that the 
quality of earth predominated at the end of the creation (74a-b) 


e 'two of every 
al ‘words’ from 
d created ‘all the 
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‘ wii REAA expression begins with a kaf and ends with a niin, 

MRA AT a ie is somewhat intricate, but the basic idea is often 

lier irea one A #6 s ol the Jāwidān-nāma: the seven ‘fundamental’ or 

whee pt i symbolised by the hairline, two eyebrows and four 

NA mmettical hare en counted with the ‘line of balance’ dividing the face into 
s. These eight lines, multiplied by four natural elements of 


which eve: i 
ry line is com ed ad 
f pos re ? li E -6 z 
pP uce 32 lines, in accordance with the 32 primordial 


Sta 2a 
ords’ of the divine Word, 


308 Words of Power 


Abraham is the first prophet associated in the Jawidan-nama with th 

idea of the complete revelation of the Word. This idea emerges in aa 

interpretation of the Qur‘anic verse 2:124: ‘And when his Lord test F 
Abraham with certain words (kalimat), and he fulfilled aa 

(atammahunna). He said, “Behold, I make you a leader (Imam) Ps 
the people.”’ According to the Jawidan-nama: ‘The completion of vi 
words [by Abraham] refers to the 32 divine ‘words’. When he 
[Abraham] completed them, [God] said: “I will make thee an Imam to 
the people”’ (458b-459a). 

The completion of the divine Word puts Abraham in a very special 
place in the Jawidan-ndma’s prophetology. Several passages suggest 
that the knowledge of the complete Word underlies the Qur’anic 
image of Abraham as the archetype of pure monotheism.’ The idea 
that the human face is the privileged locus of manifestation of the 
complete divine Word, central for the Jawidan-nama, also determines 
its approach to the Quranic passages related to Abraham. Abraham is 


described essentially as the ‘prophet of the Face’: 


‘So We were showing Abraham the kingdom of the heavens and 

earth, that he might be of those having sure faith’ [Q. 6:75]. This 
means that whosoever did not reach the kingdom of the heavens 
and earth is not from those who have sure faith. When 
[Abraham] saw the stars, the moon and the sun, he said that 
they are gods. But when they eventually sat [under the horizon], 

he said: ‘J love not the setters’ [Q. 6:76]. [At the end] he said: ‘I 
have turned my face to Him who originated the heavens and the 
earth’ [Q. 6:79] ... He [Abraham] had [the knowledge of] his 
face as the counterpart of Him [of God] (214a-b). 


The fragment in fol. 458b-459a quoted above establishes a link 
between the status of the Imam and the revelation to him of the 
complete set of the 32 ‘words’ of the divine Word. It will be recalled 


from the previous chapter that the knowledge of this complete set of 
28/32 primordial ‘words’ is a characteristic feature of the ummis, and 
the word imam is derived from the same Arabic root mm as ummi. 
Even if Abraham is not explicitly characterised in the Jawidan-nama 
as an ummi prophet, we will see in the following passages that such an 


vol. 1, pp- 5- 10. 


7 See R, Firestone, ‘Abraham’, Encyclopaedia of the Quran, 
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interpretation is suggested through the link 
el, the second ummi prophet of oo saa 
The link between Abraham and Muhammad is epid 

in the religious rites. Abraham's knowledge of the complete jeni 
not intended to be revealed explicitly to his community at his ve te 
it was reflected in the rituals he founded. At the time of Mebane ut 
when the explicit revelation of the complete Word hiegtn ye 
rites found themselves in the context in which their original teins 


could be fully expressed, and were integrated in the mission of 
Muhammad. Hence the Quranic reference to Abraham as Predecessor 


of Muhammad.* 

According toa well-known hadith, the body of Adam was made of 
the dust collected from different regions of the earth.’ The Islamic 
tradition attributes the construction of the sanctuary of the Kaba to 
Abraham. This sanctuary, located in what later became the city of 
Mecca, marks the place from which was taken the dust for Adam’s 
head and face. Abraham was the first prophet who established the 
Ka'ba as the direction of prayer (qibla). According to the Jawidan- 
nama’s interpretation, this was the direct consequence of the special 
revelation received by Abraham, which consisted of the 32 lines of the 
divine ontological writing, the counterpart of the 32 primordial ‘words’ 
of the complete Word which appeared on the face of Adam. In this 
context, the Qur’anic term imam applied to Abraham is close to its 
more general meaning of ‘leader’, especially the person who leads the 
prayer. Muhammad initially followed the qibla of Moses, praying in 
the direction of the Temple of Jerusalem, but eventually changed this 

custom and turned to the direction of the Ka’ba.'° According to the 
mentioned hadith, the location of the Temple of Jerusalem provided 
the dust for the breast and the back of Adam. The breast is usually 
peuncsated with knowledge, and the back with offspring. According to 
Br Jāwidân-nāma, Muhammad turned from the qibla of Moses, 
orresponding to the knowledge given to the previous prophets, 


8 
(dini iste 66b: ‘The Messenger brought the religion of the community of Abraham 
right reli ees Ibrahim): “Say: ‘As for me, my Lord has guided me to a straight path, a 
a "egion, the creed of Abraham, a man of pure faith’ [Q. 6:161)" 
iy ventory I, no. 13. 
Ch ; A y 
Q. 2:125, commented on in fol 198 b, For the change in direction of the 


prayer, s kang 
Yer, see A, J. Wensinck, ‘Kibla’, E12, vol. 5, pp. 82-83 


310 Words of Power 


descendants of Adam, to the qibla of Abraham corresponding to the 
direct knowledge of the most fundamental elements, ‘words’ and 
‘letters’ of the divine Word written on the face of Adam, which 
constitute the basis and the sum of all knowledge ever received by the 
prophets: 
God ordered Moses to turn his face [during the prayer) towards 
the location of Adam’s heart (maqam-i dil-i Adam). Before 
Moses, [God] ordered Abraham to turn his face towards the 
Ka'ba, which is the location of the head, forehead and face, 
because it is on the face that the divine science and [ontological] 
writing can be seen ... It is on the face that the lines of the divine 
{ontological] writing become visible, not on the breast or back 
{which correspond to the orientation of Moses). This is why God 
ordered Muhammad to turn his face to the direction of the Ka'ba, 
which [corresponds to] the face of Adam. It is also for this reason 
that God said: ‘And who is there that has a fairer religion than he 
who submits his face (wajhah) to God being a good-doer, and who 
follows the creed of Abraham, a man of pure faith? [Q. 4:125]"" 
_.. It is said in the Torah that Moses asked God to see His face, 
and [God] responded that he will see the back. Jerusalem (bayt 
al-maqdis) is the location corresponding to His breast and back 
(251b-252a).'? 


However, since the head and breast are parts of the same body of 
Adam, they are closely related to each other. In the case of Abraham, it 
seems that the Jawidan-nama establishes a link between the head and 
face on the one hand, and the breast and back on the other, between 
the Ka'ba and the Temple, Mecca and Jerusalem, by suggesting a 
parallelism between the episode of Abraham’s trial and the Covenant 
concluded between God and the prototypes of Adam’s descendants 
extracted from his loins in order to witness God. As we have seen in 
Chapter 7, the Jawidan-ndma states that the prototypes of humans 
actually saw God at the moment of the Covenant by perceiving the 28/ 
32 ‘words’ of the complete divine Word in human form, and more 
particularly on the face of Adam. This is how they were enabled to 
testify that God is their Lord, after which they were returned to the 
back of Adam. The copy of this testament was put into the Black Stone 


cece ee le 
l Arberry modified (‘face’ instead of ‘will’). 
'* CF. a similar fragment fol. 41b, 
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located within the Kaba of Abraham: ‘The Covenant of the Black 
stone is contained in the Ka ba of Abraham, because the breast and the 
back are inseparable from the face’ (6a). 


The words fulfilled [by Abraham] refer to the 32 ‘words’ of the 
divine [Word]. When [Abraham] fulfilled them, [God] said: 
“Behold, I make you a leader (Imam) for the people.” Said 
“and of my seed?” He said “My covenant shall not reach the 
evildoers.”” [Q. 2:124]. The Covenant [when God asked the 
prototypes of humans}: ‘Am I not your Lord? [Q. 7:172} is 
contained in the Black Stone (459a). ; 


The idea of the link between the back and the face is mentioned also in 
relation to the ritual of sacrifice established by Abraham and 
commemorated by Muslims during the hajj. Abraham was initially 
ordered to sacrifice his son, the fruit of his back. He should liave 
performed this sacrifice with the victim facing the Kaba, the place 
corresponding to the face of Adam and the locus of manifestation of 
the complete Word. The general meaning of Abraham's sacrifice in the 
Jawidan-ndma coincides with the reading widely admitted in Islamic 
mysticism. It refers to the sacrifice of the lower self (nafs), without 
which it is impossible to perceive the divine secrets; 


God the Most High said in His Book [Abraham speaking to his 
son]; ‘My son, I see in a dream that I shall sacrifice thee’ 
[Q. 37:102]. God the Most High recompensed [Abraham] and 
said: ‘And We ransomed him’ [Q. 37:107]. This means that, instead 
of his [son], Abraham sacrified a ram, or another animal ore 
Abraham [thus established] a custom (sunnati), following which 
whosoever accomplishes the pilgimage to Mecca (hajj) must 
sacrifice an animal representing his lower self (nafs) (202a-b). 


The two holy cities corresponding to two directions of prayer are 
connected by the isrd, the miraculous journey of Muhammad from 
— r Baimons which, in the Jawiddn-nima, preceded the 
re, “wei ee According to the Jawidan-nama, Gabriel opened 
Bika ieam a in Jerusalem, the place corresponding to the 

~ This opening and purification of the breast at the site 


of the Te i : i 
of enti E of Jerusalem is related to a similar episode in the story 
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‘Glory be to Him, who carried His servant by night from the Holy 
Mosque to the Further Mosque, the precincts of which We have 
blessed, that We might show him some of Our signs’ [Q. 17:1]. The 
Holy Mosque and the Ka'ba are the location of the head of Adam, 
and the Further Mosque is the location of his back (zahr) and 
breast (sadr), The latter is where the descendants are located: 
‘And when thy Lord took from the Children of Adam, from their 
backs (min zuhirihim), their seed’ [Q. 7:172)."4 The chest of 
Adam is the location of the science (ilm) and knowledge 
(marifa): ‘God knows the thoughts in the breasts’ (Q. 3:119]; ‘It 
[the Book) is signs, clear signs in the breasts of those who have been 
given knowledge’ [Q. 29:49]. Moses said: ‘Lord, open my breast 
... » and do Thou ease for me my task’ [Q. 20:25-6]. When 
[Muhammad], during the night of his heavenly ascension, 
travelled from the location of the head of Adam to [the location] 
of his breast, he saw an angel who came and opened 
{Muhammad's} breast, and purified it from any defilement 
(ghubär), because the Temple of Jerusalem (bayt al-maqdis) is the 
pure house, the House of God. There is the location of the Tent of 
Meeting, and the source of the original nature (asl-i khilgat) of 
Adam (249a-250a). 


The link between the two directions of prayer will be explored further 
below, when discussing the mission of Moses. 

Another custom of Abraham, namely the parting of hair,’* is also 
mentioned in the Jawidan-nama. The parting of the hair would 
symbolise the line of balance, one of the properties of which is to 
complete the number of 28 ontological ‘words’, obtained from the 
seven basic, ‘motherly’ lines multiplied by the number of four 
elements, up to the number of 32 ‘words’, which characterises the full 
Word. The parting of the hair is thus related to the Qur’anic episode of 
Abraham’s trial and completion of the words mentioned above.” 

The re-actualisation of Abraham’s rites within the mission of 
Muhammad includes also the number of postures (raka) in the prayer 
established by Muhammad. As noted earlier, the 17 raka of daily 
prayer added to the 15 raka of the Friday prayer produce the number 
32 which, according to the Jawidan-nama’s interpretation of Qur'an 
2:124, commemorates Abraham's fulfilment of the divine words. The 
BS et PC te ere Se 

'* Arberry modified (‘backs’ instead of ‘loins’). 
'® Cf. al-Tha'labi, ‘Ard is, p. 168: He [Abraham]... was the first to part his hair.’ 
'° Cf. fol. 278b, 281a, 282a, 295a. 
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slim prayer thus comes from the commu 
sme ade? nity of Abraham (az 

Moses is probably the prophetic figure that occupies the m 
important place among the prophets of the Old Testament pliis 
in the Jawidan-nama. We have already seen several fragments related 
to the Moses’ story in the previous chapters. In the remaining part of 
this chapter, 1 will therefore focus on the Jawidan-nama’s interpret- 
ations of Moses’ story not discussed earlier in this book.!* 

If Abraham is the ‘prophet of the Face’, Moses is the ‘prophet of the 
Back and Breast’. The attribute of Moses that occupies probably the 
most central place in the Jawidan-nama’s interpretations is the Tent of 
Meeting.’ The Tent of Meeting was constructed by Moses on the site 
of the future Temple of Jerusalem, and prefigures the ‘Further 
Mosque’ (al-masjid al-aqsa): ‘[Moses], who built the Tent of Meeting, 
was the founder of the “Further Mosque”’ (251a). According to the 
hadith mentioned above, this place provided the material for the back 
and the breast of Adam. The back of Adam contained the germs of 
humankind to come and, more particularly, the germs of all the 
prophets. From the back of Adam the prototypes of humans were 
extracted to behold God as their Lord and to conclude the Covenant, 
and then into the back they returned. The Tent of Meeting symbolises, 
therefore, from the geographical as well as metaphysical points of 
view, the place where the primordial Covenant was concluded. At the 
end of time, humankind will be gathered in the place where it came 
from. The Tent of Moses therefore stood on the locus of the Last 
Gathering: 


The land of the Gathering of the prophets (hashr-i anbiya ) is the 
land of Jerusalem, because (it is the location) of the breast and 
back, from which are born all the prophets, saints and 
unbelievers (hama anbiya’ wa awliyaé’ wa kuffar). It is there 
that they concluded the Covenant (ahd). There they will return, 
and there they will gather, because ‘everything returns to its 
Origin’ (8a-b), 


' [EE 


is CE. fol. 666-67. 
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As we have seen in fragment fol. 249a-250a, the location of the Tent of 
Meeting is associated in the Jawidan-nama with the breast of Adam, 
and the breast is essentially the receptacle of prophetic knowledge, The 
only prophetic knowledge in the Jawidan-nama is the knowledge of 
the Word and its 28/32 original ‘words’. It is interesting that several 
passages of the Jāwidān-nāma state that Moses, like Abraham, 
received the knowledge of the complete divine Word. We have already 
seen in Chapter 9 that the episodes of Moses’ encounter with God on 
Mount Sinai, including Moses’ wish to see God, followed by the 
pulverisation of the mountain, and the breaking of the tablets, are 
interpreted in the Jawidan-ndma as describing the revelation to Moses 
of the complete set of 28/32 original ‘words’. We have also seen that 
the prophetic attributes corresponding to the full set of 28/32 ‘words’ 
symbolise in the Jawidan-nama the human face, the original locus of 
manifestation of the Word. Therefore, it is not surprising that the 
Jawidan-nama identifies the tablets of Moses with the human face, and 
more specifically with the face of Adam. The Jawidan-nama further 
highlights that the tablets were deposited in the Tent of Meeting. There 
is therefore an essential link between the knowledge contained in the 
breast, symbolised by the Tent of Moses, and the knowledge of the full 
Word manifested on the face of Adam: 

His [Adam's] breast is the locus of manifestation of the divine 
science (mazhar-i ilm-i khuda), and his back (zuhr) is the locus 

of manifestation of the prophets. The prophets and, in particular, 
Moses, turned their faces in this direction. It is in this location 

that [Moses] deposited the Torah and the tablets [of the Law], 
which contained 10 verses?” and which represent [the human] 

face. Whosoever prostrates himself [in this direction], prostrates 
himself necessarily before all the prophets and Adam (251b). 


In addition, it is said in the Qur'an that Moses received the ‘complete 
Book’ (al-kitab tamam), which is also associated in the Jawidan-nama 
with the Tent of Meeting: 


[The ‘Further Mosque’ (al-masjid al-aqsa) mentioned in the 
Qur'an 17:1] refers to the Temple of Jerusalem (bayt al-maqdis), 
which is the location of the Tent of Meeting where, as it is sai 

the Torah is preserved. This is why God said: ‘Then We gave 
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Moses the Book, complete for him who does good, and 
distinguishing every thing, and as a guidance and a mercy; 
haply they would believe in the encounter with their Lord 
[Q. 6:154]. The ‘completeness’ (tamami) is the counterpart of 
‘doing good’. This refers to the explanations [related to the 
construction) of the Tent of Meeting (352b). 


very much like Abraham, Moses was not expected to explicitly reveal 
the knowledge of the complete Word during his historical mission. But 
the Jawidan-ndma seems to suggest that the 28/32 basic elements of 
this knowledge were encrypted and preserved in the measurements of 
the Tabernacle described in detail in Exodus 26. This is the reason for 
which several fragments of the Jawiddn-ndma underscore a close 
relationship between the broken tablets of Moses, the ‘complete Book’, 
and the Tent of Meeting. All three represent the complete divine 
Word; all three are copies of the original Book of God, of which the 
human body and face are the first comprehensive locus of 
manifestation. Hence the anthropomorphic interpretation of the 
measurements of the Tent: 


Each curtain of the Tent was furnished with 50 loops, featuring 
the 50 letters and points, counterparts of the 28 phalanges of the 
fingers of the hands and feet located on each side of the face ... 

[Each curtain of] the Tent measures 28 cubits of length and four 
cubits of width, [reproducing] the shape of the [human] face ... 

The 28 [original Words] correspond to the 50 letters and points 
[of the Arabic alphabet]. Their original form of expression is the 
[human] face. The 28 and 28 [‘words’ which underlie the 50 
letters and points] appear subsequently in the form of [the 
phalanges] of the fingers of the hands and the feet, 28 on each 
side of the body. The 50 letters and points are their science. And 
each side of the Tent contained 50 loops attached to the Tent 
(180a-b). 


ee the Tent of Meeting expresses not only the symbolic values 
ne to the Back of Adam, but also those related to his Face. From 
“iS Point of view, the Tent of Meeting of Moses is an equivalent of the 
Ka'ba of Abraham: 


rr ning the pilgrimage to the Ka'ba: the Ka'ba represents the 
3 ge ee (mithal-i nafs-i kamil), What Moses built, that is, the 
of Meeting, is also an indication (daldla) of the 50 
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human (sirat-i insdn-i kamil). From this point of view, [Moses] 
attained his own Ka'ba, [and he attained the realisation of the 
fact] that the 32 [lines of the human face and body] are the 
knowledge mentioned in [the verse]: ‘taught man that he knew 
not’ [Q. 96:5], that is, [taught man the meaning] of his own 
bodily form contained in the 32 [original ‘words’]. Thus {th 
meaning of the saying], ‘he who knows himself [knows his Lord)’ 
was indeed realised for him (215a). s 
Moses turned his face [during the prayer] in the directi 

the Tent of Meeting ... because [thëne] was w aeai 
God appeared to him ... God told Moses to make 11 curtains to 
represent the lines of the face of Adam ... He said that these 1] 
curtains must be 28 cubits long and four cubits wide to represent 
the 32 [original] sounds. And it is there {in the Tent] that he 
[Moses] laid down the Tablets ... [The Tent of Meeting] is 
similar to the Kaba (364a). 


Just as in the case of rites established by Abraham, the fact that the 
Tent of Moses was constructed in accordance with the complete 
number of 28/32 ontological ‘words’ means that its full meaning would 
be explicitly revealed during the mission of Muhammad, which 
corresponds to the point in the prophetic cycle when such a revelation 
becomes possible. According to the Jawidan-nama, the Tent of 
Meeting anticipates the revelation of the 28 ontological ‘words’ 
corresponding to the 28 letters of the Qur'an, and of the four 
additional ‘words’ corresponding to the distance between the 
revelation of Muhammad and the original knowledge of Adam, the 
distance that Muhammad would cover during his heavenly ascension, 
significantly starting from the location of the Tent of Meeting. As 
mentioned in the next quotation, which gives us another interpreta- 
tion of the measurements of the Tent, the ‘meeting’ mentioned in the 
name of Moses’ Tent alludes to the meeting between Muhammad and 
Adam at the end of Muhammad's heavenly ascension, the meeting 
between the 28 and the 32, which closes the cycle of the Word and 
restores it in its fullness. The complete Word resulting from = 
meeting is reflected in the measurements of the Tent as well as in 
structure of the Muslim prayer: 


e Tent [of Moses] were 
e with the number of 
ds’ of the Prophet 


The first and the last curtain of th 
furnished with 50 loops each, in accordance 
letters and diacritical points of the ‘wor 
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[Muhammad]. There were 11 curtains, each of them 28 cubits 
long. in accordance with the number of the 28 words of prayer 
in travel [which contains 11 rakāt], and four cubits wide, lin 
order to produce the number] 32, that of the 32 original ‘words’. 
This tent is named in the Torah ‘the Tent of Meeting’ [Exodus 
39 ff.) because it represents the 28 ‘words’ of the Prophet 
[Muhammad] and the 32 ‘words’ of Adam. This number (32} 
governs the prayer established by Muhammad, which includes 17 
rak'a every weekday and 15 raka on Friday (286b). 


Another important episode of Moses’ story much elaborated upon in 
the Jawidan-nama is the episode of the Burning Bush. Just as the 
episode of the parting of waters that we discussed in Chapter 2, the 
interpretations related to the Burning Bush are focused on alchemical 
symbolism. The fire from which God spoke to Moses is one of the four 
elements that constitute the body of Adam. It is subordinated to the 
element earth, the only element that can maintain form, and conveys 
the same division into 28/32 parts corresponding to the aspects of the 
complete Word as the body of Adam. This is why this fire is able to 
speak, to express the divine Word.” The fire of the Burning Bush is 
‘the light of the theophany, which appears to prophets and saints in 
order to inform them about the divine Essence and attributes, about 
the Resurrection, the Origin and the Return’ (168a). Moses saw in the 
fire the manifestation of God in the form of Adam, revealing the 
division of the human body and face in accordance with the 28/32 
‘words’ of the complete Word, and this manifestation was the 
prototype of the measurements of the Tent of Meeting (fol. 180a-b). 
The Bush itself is compared to the Lote-tree of the Boundary where 
Muhammad spoke with God (fol. 72a). 

The figure of Moses synthesises a number of central doctrinal 
positions of the Jawidan-nama and introduces the cycle of the ummis, 
discussed in the previous chapter. 


s a UŘ 

%! There is apparently a confusion between the measurements of the Tabernacle 
and those of the exterior Tent (Exodus 26) . 

* ‘Moses built the Tent of Meeting [as a representation of what] he saw in the fire 
[He did so] in order to mark the predominance (taghlib) of earth, in accordance with 
the division of the [human] face into the 28 parts of fire. He [constructed] the Tent 
because it was [made] of earth, in order to show that it is [earth] that has the ee 
‘0 receive [a given] form (qabiliyyat-i sara), while the fire was divided into 28 parts 
atter [earth|’ (180a-b). See also fol. 49b, 295b, 377b-378a, 380a, 415b-4 loa. 


Part III 


Soteriology and Eschatology 


In Chapter 7 we have briefly referred to the Jawidan-ndma’s 
interpretations of the Qur’anic story of the fall from Paradise. This 
event created a rupture between the original human condition and the 
state of historical humankind. The prophetic missions are essentially 
intended to cover this gap and to lead humankind back to its original 
condition.! According to the Jawidan-ndma, the exclusion of Adam 
and Eve from Paradise alludes to their loss of the knowledge of the 
complete divine Word with its 28/32 ‘words’ that God had first 
‘written’ by creating the human bodily form and then taught to Adam. 
From this point on, there existed two general possibilities to restore 
this knowledge and thus return to Paradise. 

The first possibility is personal enlightenment, understood as 
individual realisation of the ta wil. From the point of view of the 
Jawidan-nama, the knowledge of the Word constitutes the ontological 
basis of humanity and of human bodily form. Therefore, this 
knowledge is potentially available to all human beings, for whom it 
is essentially self-knowledge. It determines the ontological condition of 
any particular human being or, in other words, his or her place in 
Paradise of knowledge or Hell of ignorance: 

O seeker, you have been created by the 32 divine ‘words’. These 
32 ‘words’ are one and the same Word in their essence ..- The 
innermost truth (hagiqa) of your [being consists of] these 32 
‘words’ without beginning and without end, linked to the essence 
of the presence of Unity (muttasil bi-dhat-i hadrat-i ahadiyya). 


When you reach the station (maqam) [corresponding to this 
knowledge], necessarily [the condition of Paradise following] the 


1 Cf. A. H. Johns, ‘Fall of Man’, Encyclopaedia of the Quran, vol. 2, p. 172. 
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first [death, mentioned in the verse]: ‘They shall not taste therein 


of death, save the first death’ |Q. 44:56], will be [realised for you} 
(462a-b). 


The Jawidan-nama’s fundamental Statement on the human form as 
the locus of manifestation of the complete divine Word means that the 
lack of actual knowledge of the complete Word can entail the 
regression of humans into the lower forms of life, like animals, plants 
or minerals, which correspond to the combinations of a lesser 
numbers of ontological ‘words’. The doctrinal developments on this 
topic complete the jdwidan-ndma’s theory of transformations or 
transmigrations in the food chain that we discussed Previously (in 
Chapter 6). 

The second possibility of returning to the original human condition 
is the universal realisation of the ta wīl at the end of the general 
prophetic cycle, when the revelation of the 28/32 ontological ‘words’, 
the ‘foundations’ of the divine Word, gradually realised by the ummis, 
or ‘motherly’ prophets and saints, will culminate with the coming of 
the eschatological Saviour. The Saviour, identified in many passages of 
the Jawidan-ndma with Jesus, will explicitly reveal the ultimate 
meaning of the human form as the locus of manifestation of the 
complete divine Word, and redeem the transgression of Adam and Eve 
by his sacrifice.* Consequently, the humans will recover their original 
identity to the full extent, in the sense that their knowledge of the 
Word will correspond perfectly to the knowledge represented by their 
bodily forms, just as was the case before the fall. 


TT 
* As we will see later on in Chapter 13, the Jawidan-ndma seems to admit on this 
point the doctrine of redemption through the sacrifice of Christ. 


12 


Ways of Individual Salvation: Paradi 
Knowledge and Hell of Ignorance’ s 


The Jäwidān-nāma's interpretation of the Qur'anic description of the 
events that led to the exclusion of Adam and Eve from Paradise is 
founded on the hierarchy of the four natural elements with regard to 
their capacity to express the knowledge of the Word. This hierarchy 
has been discussed in Part One. Fire is the most subtle of the four 
elements and therefore less able to maintain a given form. Since form 
is the locus of manifestation of the knowledge, the ‘science’ (ilm) of the 
Word, the fire is less likely to receive this knowledge. According to the 
Jāwidān-nāma, this idea is expressed by Satan's refusal to bow down to 
Adam: ‘I am better than he: Thou createdst me of fire, and him Thou 
createdst of clay’ [Q. 7:12]. Satan, made of fire, was unable to perceive 
the knowledge of the divine Word expressed by the form of Adam 
made of earth. Therefore, Satan did not receive this knowledge and 
remained forever in ignorance. 

Ignorance is also the lot of the demons, the followers of Satan. The 
knowledge conveyed by the means of the bodily form of Adam to the 
angels was the knowledge of the divine Word. Since all that exists was 
created by the Word, Satan and the demons did not receive the know- 
ledge concerning the creation of the universe, including the creation of 
their own selves. With reference to Qur'an 18:51, the Jawiddn-nama 
States that they ‘did not witness their own creation’, Another 
consequence of the ignorance is that Satan and the demons cannot 
enter the heavens. As we have seen in Chapter 6, the division of the 


L 
“Pa ae following, I have used some material from my article, O. Mir-Kasimov, 


Fadise is at the Feet of Mothers”: the Hurafi Road’, in $. Guenther and T. Lawson, 


ed., R TS ae 
ses ads to Paradise: Eschatology and Concepts of the Hereafter in Islam (Leiden. 


on and Tokyo, forthcoming). 
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heavenly spheres reproduces the fundamental division of the human 


body into 28/32 parts corresponding to the 28/32 ‘words’ of the com 

plete Word, The demons cannot enter the heavens because the 
knowledge of the complete Word is denied to them, as well be 
the knowledge of the creation of the heavens, which was contained in 
the teaching of Adam they missed because of their pride: 


The demons did not bow down to Adam, and their descendants 
[have no access to the secrets) of the creation of the heavens and 
of the earth... Satan does not know that he is Satan, that is, that 
he was created by the Imperative [K“n! (Be!) composed of two 
consonnants] kaf and niin... because these [names of the letters] 
kaf and nun contain 28 and 32 [ontological] ‘words’, which make 
the grandeur of Adam. The [hadiths], ‘God created Adam in His 
form’ and ‘in the form of the Merciful’, allude to this fact, and the 
angels bowed down because Adam taught them the kaf and the 
nun [of the divine Imperative], by which are created Adam, Satan 
and [all other] beings and objects. Adam is the teacher and locus 
of manifestation [of the divine Imperative and the 28/32 
ontological ‘words’]. This is why it is said [concerning demons}: 
‘[I made them not witness]... the creation of themselves 
[Q. 18:51], and also: “They listen not to the High Council, for 
they are pelted from every side’ [Q. 37:8] because they cannot 
access the heavens, and if they do ‘except such as snatches a 
fragment, and he is pursued by a piercing flame’ [Q. 37:10]. The 
demons cannot attain the [knowledge concerning] the creation of 
the heavens and the earth and understand its secrets; this is why 
(is is said that) they cannot accede to the heavens (97a). 


When Adam and Eve, following the suggestion of Satan, ate from the 
orbidden tree and discovered their nakedness, as described in Qur'an 
7:12-25, they lost, according to the Jawidan-nama, the ‘raiment’ of the 
livine science, the perception of their bodies as the loci of 
manifestation of the divine Word. 


[God] forbade Adam to come close to the tree, lest he becomes 
unjust.’ Satan stripped them [Adam and Eve] of their raiment 

(libas) because he [Satan] is [made] of fire, and thus does not 
possess such a raiment [of bodily form] which is the locus of 
manifestation of the 32 ‘words’. Whosoever comes close to the 


* Allusion to Q. 2:35. 
* Allusion to Q. 7:27, 
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‘evil tree’ (shajara-yi khabitha),* risks to lo 
[of his or her bodily form], which is the 
Adam] (389b). 


se in fire the Taiment 
copy {of the form of 


In order to convince Adam and Eve to follow his Suggestions, Satan 
used the Corrupt word, the opposite of the 28/32 pure divine ‘words’ 

However, as the 28/32 ‘words’ that emanated from the divine a 
are the origin of the entire creation, the Corrupt word cannot have any 
other foundation other than the 28/32 originally pure ‘words’: ‘Satan 
prevents (people) from accessing the real knowledge of their selves by 
means of the Corrupt word, the origin (as!) of which is pure’ (160a).> 
We have already discussed a similar relationship between the 
ontological words and the words of imitation in Chapter 8. The critical 
difference between the Pure word and the Corrupt word is that the 
latter, just like Satan himself and the demons, cannot rise up to the 
divine Presence, to the source of the knowledge that was given to Adam: 
‘Indeed, the author of any imperfection is and will be the impure word, 
opposed to the pure word mentioned in [the verse]: “To Him mount up 
(all) words of purity” [Q. 35:10]. The impure word is that which cannot 
rise up to Him’ (53a). The Pure word is naturally assimilated in the 
Jawidan-ndma with the word of the prayer which, as we have seen in 
the previous section, comes from God and returns to Him. 

It is interesting that the Jawidan-nama establishes a link between 
the forbidden tree of Paradise and other Qur'anic images of an evil 
tree. This thematic approach to the Qur'anic text, when Passages from 
different suras related to similar concepts are brought together and 
compared, is characteristic of the Jawidan-nama: ‘God said to Adam: 
“Draw not nigh this tree, lest you be evildoers” [Q. 2:35]. This is the 
same tree as “the tree cursed in the Quran” [Q. 17:60]. “And the 


* Allusion to Q. 14:26, 

This resembles the thesis of non-existence of evil in Mazdaism. Cf, $. Shaked, 

ks € Notes on Ahreman, the Evil Spirit, and his Creation’, Studies in Mysticism and 
Sion Presented to Gershom G, Scholem (Jerusalem, 1967), pp. 227-234. We will see 

ris Lee les of Mazdaist vocabulary in the Jawdan-ndma further below (ct. fol 

Jawidan- nap, he present stage of research it is difficult to say how profoundly the 

at the ti ee $ doctrine was influenced by Mazdaism, Mazdaist vocabulary was used 

me of FadlAllah both in Sufi and Shi‘ circles. 


‘Som 


324 Words of Power 


likeness of a corrupt word is as a corrupt tree - uprooted from the earth, 
having no stablishment” [Q. 14:26] (192b)." 

Another voice assimilated in the Jdwiddn-ndma to są 
suggestions is the voice of the lower self (nafs). Just as the 
word and the demons, the thoughts and actions inspired by the lower 
self cannot lead to heavenly knowledge. 

Following the fall from Paradise, the humans who do not rec 
the knowledge contained in their own bodily form take part 
ignorance of Satan, and join him in his element, which is fire: 


tanic 


in the 


Among the natural elements, fire is the most distant one as to the 
possibility to receive a form in order to express the Word of God, 
and the earth is the closest. The fire is more distant than air, water 
and earth because it is the most subtle [among the four elements), 
This is why [Satan] said: ‘I am better than he’ [Q. 7:12]. The Lord 
of Unity endowed earth with the capacity to receive a form, and 
[the earth] became locus of manifestation for the expression of 
the divine Word... ‘The inhabitants of the Fire’ who say: ‘pour 
on us water’ [Q. 7:50] are those who are deprived of the capacity 
to maintain a form or an image, who did not have [this capacity] 
in the past and will not have it in the future, just as Satan who 
said: ‘Thou createdst me of fire’ (Q. 7:12]. Those who Possess 
[outwardly] a human form in this sensible universe, but do not 
find out how [this form] expresses the [divine] Word, cannot 
realise what makes humans really human. They are with Satan, 
because the fire is the origin of Satan, and they are the 
companions of fire. Consequently, in the next world, they will 
be tortured either by fire or by water boiling on fire (192b-193a), 


The last citation expresses the idea that those humans who do not 
attain the knowledge of the divine Word are not really human, because 
their ontological knowledge does not correspond to the metaphysical 
meaning of their bodily form. The Jawidan-nama maintains, as 
observed in Part One, that there is exact balance between the me 
truth that brings an entity into existence and the external ba 
entity, which is the locus of manifestation of the former. 


© ‘This is an example of the ‘thematic’ interpretation of the oe in pe 
nama, extended elsewhere in the text to the hadith and bi pere 
mentioned in the Introduction, the same method was r C.a expected 
applied to the fragmented contents of the M jz : — < 

” Cf., for example, the passage fol. 277a-b cited below, 
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is consistently valid in the world of Images, w! 
between the metaphysical ontological truths 
manifestation ts immediate. But it can be pro’ 
material world, because some divergence 
parts can develop during the lifetime of any given object or being. In 
this case, the balance will be restored after Physical death, when the 
external form, no more corresponding to the inner truth, will be 
destroyed. The latter will then receive an adjusted form in the world of 
images, which will possibly generate a corresponding physical form for 
a new cycle of physical existence.” One of the aspects of this theory js 
developed in the Jawidan-nama with reference to the Quranic 
expression ‘their faces enveloped by the Fire’ (wa taghsha wujihahum 
al-nār) (Q. 14:50). The fire, ‘element of ignorance’, symbolises that 
part of ignorance that separates some humans from the knowledge of 
the full divine Word. Since the human face is the locus of 
manifestation of this knowledge, in the world of Images the faces of 
such humans will be covered by fire. The fire will hide the ‘science’ of 
the divine Word written on the human face. Those human beings who 
remained unaware of the ontological knowledge corresponding to the 
human bodily form will be thus reduced to the forms of life 
corresponding to their actual knowledge, namely to the animal, vegetal 
and mineral forms: 


here the relationship 
and the forms of their 
visionally broken in the 
between the two counter- 


‘Their faces enveloped by the Fire’ |Q. 14:50]: in the world of 
spirits (‘dlam-i arwah), the prophets saw the fire cover all faces, 
because the original nature (khilga) of Satan [is made} from fire. 
Similarly, the face of Adam is ['covered'] by the 32 {primordial} 
‘words’, the aptitude to receive which belongs to the world of 
earth. [Since Satan and his followers] did not accept [the 
superiority of earth and the science of the 32 Primordial ‘words’ it 
bears], necessarily, it is fire that covers their faces in the other 
world. They will be downgraded into the animal, mineral and 
vegetal forms (siirat-i haywan wa Jamad wa nabat) ... because 
their human form (sirat-i bashariyya) is covered by fire (194a). 


* The idea that the inner truth is dependent upon acts (a mal) and impressions, or 
‘aper ceptions’ (idrakat) associated with them, and can evolve and change in the course 
of temporal existence, is more explicitly expressed in later Hunifi texts, such as the 
Mahram-nama of Sayyid Ishaq Astarabadi. I will return to this text in the Conclusion 
Whether these later texts accurately describe Fad! Allah's original ideas, or represent 
àn independent line of doctrinal development, is an open question. 
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The following passage contain 
lines. The knowledge of the W 
because he did not recognise ea 


science. The fact that fire ‘covers’ 
Q. 14:50) ... God the Most 


[element] has the aptitude 


High created Adam of earth. No other 
to receive (gabiliyva) {and maintain] the lines of divine 
ich are the science (im) of the 28 and 


[ontological] wnting: wh 
32 divine Swords. [Only] the human tongue can produce [the 
whole range of these ‘word 
enabled to do this. [God] di 
with the number of names 
which He originated mankine. 
creation’ [Q. 30:30). `7 am better than he: Thou createdst me of 
fire, and him Thou createdst of clay’ [Qur 7:12]. And Satan was 
[made] of fire. and he did not bow down to Adam. He said: ‘Tam 
better than he: Thou crea S nd him Thou createdst 
of clay’ [Qur 7:12]. fore, [unlike the angels who bowed 
j van made of fire did not read the lines of the 
divine [ontological writing on the face of Adam]. They remained 
` ologia Necessarily, those who follow Satan made of 
_ [will see] ‘their faces enveloped 
i kind of fire of which 


divine {ontological 
of the divine Word (31 1b). 


u who have been gi 


The Qur anic verse 4:47: Yo 
confirming what is with you, before We 


what We have sent down, 


covered by fire. When theh 

the divine writing are not visi ks like an ani 
uniformly covered with fur, wi 
to believe in the 
them upon their backs’ 


ble on it and it loo 
th no clear pattern 0 
[God] enjoins people Qur'an ‘before We 
obliterate faces, and turn [Q. 4:47] -+ that 


9 Reference to Q. 2:31: ‘He taught Adam the names, all of them.” 
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is, [before] We erase the science of the Word [from their faces)" 
or ‘turn your faces upon lyour| napes’, that is, ‘make your ries 
like the faces of animals’, pigs and dogs, which do not manifest 
the science of the 28 and 32 [primordial] ‘words’, because they 


are covered with fur (429a). 


thus, the perfection of humanity is not guaranteed, but only possible 
se who fail to realise the knowledge corresponding to 


Tho 


in humans 
bodily form remain animals: 


the human 


a 


tu 


u 


scendants of Adam cannot find the way leading ito 
| of the innermost meaning} of the form (sura) of 
ot reach [the knowledge] ot the original nature 
d cannot discern the 32 and 28 
ed through the Word (kalima) ‘of 


he external shape (shaki) of Adam, 
the 


when the de 
the knowledge 
Adam, and cann 
(khilga) of the things, an 
[primordial ‘words'], inherit 
the prophetic 
and cannot realise 
who knows himself, knows h 

[from the human condition, in accordance with the verse]: We 


indeed created Man in the fairest stat 
the lowest of the low’ [Q. 95:4-5]. Their faces will be turned upon 


their backs [in accordance with the verse], ‘before We obliterate 
faces, and turn them upon their backs’ [Q. 4:47], and thus 
reappear in the form of animals (surat-i haywan). The line [of the 
divine ontological writing] proper to the face of Adam and his 
bodily form will be exchanged (badal) for this animal, mineral or 
vegetal condition. [After this] they will be unable to recognise the 
Father (padar). Even if they contemplate their [transformed] 
form for an eternity of eternities, they will not be able to imagine 
their [original] species and the extent [of its possibilities]. In this 
world and in another, ‘They are like cattle; nay, rather they are 
further astray. Those - they are heedless’ [Q. 7:179}, just as a 

ow nothing about their line of 


snake, a bull or a donkey, who kn 
r the Word that commands their 


balance (khatt-i istiwa) O 

[existence]. They have no knowledge about the form of their 
humanity (stirat-t bashariyyat-i khùd), which they inherited from 
Adam, and which ‘measures 60 cubits "1! They do not know that, 
by the means of the bodily form of Adam, they can reach 
Paradise, ‘the breadth whereof is as the breadth of heaven and 
earth’ [Q. 57:21]. [They have no knowledge about such things), 
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like snakes, scorpions, monkeys or frogs. All creatures will perish 
except the Perfect Human (insån-i kamil) (121b). 


From what has been said up to this point, it could be concluded that 
the condition of mankind after the loss of the original knowledge and 
exclusion from Paradise is akin to the condition of demons, who n ever 
possessed such knowledge. The best an ignorant human can expect in 
the afterlife is regression into an animal form; the worse jg ete 
Hellfire. That would be true but for an important detail: since hy 
beings are created in the form of the Merciful, they have an essential 
link with the divine attribute of Mercy."* ‘Satan did not bow down to 
Adam, and Adam was in the form of the Merciful; he was the name of 
the Merciful and of God (Himself)’ (266b-267a)," 

The last citation suggests that, by his refusal to follow the divine 
order and bow down to Adam, Satan lost not only the Knowledge of 
the divine Word conveyed by the bodily form of Adam, but also the 
divine Mercy expressed by this form. In the previous chapters, we hen 
already discussed the special link that the Jawidan-nama establishes 
between the 28/32 ‘words’ of the divine Word and the attribute of 
Mercy. Several passages maintain that the knowledge of the 28/32 
‘words’ is an expression of the divine Mercy. The ontological names, 
which bring the universe with all that it contains into existence, are 
conveyed into the creation by the divine Mercy; they are the ‘breath of 
the Merciful’, Since this ontological knowledge is assimilated to Mercy, 
ignorance is on the side of the opposite divine attributes of Coercion 
(qahr) and Wrath (ghadab).'* 

To the extent that fire, the original element of Satan, symbolises 
ignorance and denial of the form of the Merciful, Wrath is inherent to 
the condition of Satan and demons. The us emanations cannot 
reach them but as manifestations of Wrath. ° The human beings who 


aa ters 1 and 4. a 

i3 5y ae ine between the terms ‘mercy’ (rahma), womb (rahim) y E 
in the Jawidan-ndma see Chapter 4, and Mir-Kasimov, ‘Les dérivés de la ia 

'4 Cf fol. 121a, with reference to the followers of Satan who remain pia 
knowledge of names given to Adam: bi-sifat-i ghadab wa sal a ee P 

'S The damnation of humans is therefore provisionary; i m Aea 
Satan is definitive. For similar ideas in the thought of meh nF al od th 
1209), and in particular for essential link between God s attri aea ren 
see the substantial study of P. Ballanfat introducing his 
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ot realise the ontological knowledge ori 
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| rth and the divine Mercy is inherent to 
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Binally given to Adam are 
However, unlike Satan and 
of humans, who are made 
their bodily form, In other 
eir own bodies is the token 
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ays available through self. 
tained by the contemplation 
© a hadith, the gates of Hell 


, universe for whom salvation is alw 
one wledge. The liberation from Hell is ati 
woe form of the Merciful: ‘According t 
vill be opened, and nobody will remain there [on the day when] the 
All-Merciful will put His foot on Hell. This refers to the station 
(maqam) where [the inhabitants of Hell} will see the form of Adam, 
which is the form of the All-Merciful’ (1 19b). 

In passage fol. 166a-b, quoted in Chapter 8, human li 
the Hell of ignorance by the means of self-knowledge is described as 
the passage from the Word of imitation to the true Word, and as 
victory of Ohrmazd over Ahriman. As mentioned earlier in this 
chapter, the word of imitation seems assimilated in the Jawidan-nama 
to the Corrupt Word of Satan. 

As noted in the previous chapters, the divine attribute of Mercy is 
most closely associated in the Jawidan-nama with the figures of Eve 
and Mother. Metaphysically, Mother symbolises the fundamental 
divine writing, the matrix of all existing forms. In the womb of Mother, 
the development of the embryo reproduces all the stages of the 
creation, from the undifferentiated drop of sperm to the human form, 
the fully differentiated locus of manifestation of the divine Word. The 
knowledge of the complete Word cannot be attained without 
knowledge of the fundamental writing contained in the bodily shape 
and facial features of Mother. Only this ‘motherly’ knowledge can 
open the doors of Paradise, where human beings enter in the ‘form of 
Eve’ that they received at the moment of birth from their mothers. On 


beration from 


Razbihan, Quatre traités inédits de Ruzbehan 
particular pp. 168-171. We should note, however, that not any fire is assimilated to 
ignorance in the Jawidan-ndma. Fire in its Positive manifestation, as light of 
theophany, is identical to th 


e 28/32 original ‘words’. We have already discussed in Part 
One the luminous appearance 


e of the Word and the ambiguity of the element fire in the 
Jawidan-nama, 


Baqli Shirazi (Tehran, 1998), in 
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the day of the last Gathering, humans will be called ‘by their motherg. 
whoever forsakes Eve, forsakes divine Mercy and therefore his orh . 
chance of salvation. Within the general prophetic cycle, the revelati w: 
of this fundamental writing is the mission of the ummis, the ‘mothe 
prophets and saints, In the next chapter, we will see how the oval 
the ummis culminates with the second coming of Jesus, when he will 
open the seven seals of the Book of Life identical to the seven lines of 
the divine writing on the face of Mary. 

The principle of ‘return to the Mother’ is essential for the Jawiday. 
nama’s theory of salvation, in its individual as well as collective 
dimensions. The following fragment highlights once more that 
separation from Eve leads to the loss of the fundamental knowledge 


and eventually to Hell: 


On each of the eight gates of Paradise are written four words 
(kalima). This makes in sum 32 [primordial ‘words’] which 
constitute the form of Adam, who is the means (wåsița) leading 
to Paradise. And on each of the seven gates of Hell ... are written 
three lines. This makes 21 in sum, referring to the form of Eve 
and the writing of her face ... Indeed, al-hamd [the opening sura 
of the Quran, sarat al-Fatiha], which is in the form of Eve, 
contains seven verses and 21 ‘words’,'® and anyone who forsakes 
it goes to Hell ... ‘Gehenna shall be their promised land all 
together. Seven gates it has, and unto each gate a set portion of 
them belongs’ |Q. 15:43-4]. ‘Paradise lies at the feet of mothers’, 
and the ‘Seven Twofold’ (sab-i mathani)'® [are named] ‘Mother 
of the Book’ (umm al-kitab), because [they are] the mother of all 
meanings (ma’ani). [All meanings of the Qur'an are implicitly 
contained] in the ‘womb’ (batn) [of the Mother of the Book], 
and from her they are born (24a-b). 


Knowledge of the self leads the seeker to enlightenment when he or she 
realises that the innermost metaphysical reality of the human being 
consists of 28/32 ontological ‘words’ of the eternal divine Word. This 
realisation brings the seeker to the world of divine Unity, to the 
pe ee 

‘© Here ‘word’ (kalima) means the name of the letter (alif, bà | etc.). There are 32 
letters in the form of Adam and 21 letters (without repetitions) in the opening sura 
the Qur'an (tha, jim, kha, zayn, shin, za‘ and fa’ do not appear in this sura). 


17 Inventory I, no. 36. 
** See Chapter 4 and the Glossary. 
* Inventory I, no. 1 
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original source of the 20/32 ‘words’, where he or she takes part in th 
eternal condition of divine Essence and attributes. The Sa Samat 
refers to this stage by the Sufi term maqam-i wusla, ‘spiritual Station of 
Hë union’, and characterises it using the Quranic expression ‘the 
abode of everlasting life’ (dar al-mugama) (Q. 35:35). 

When the perfect soul (nafs-i kamil) of Adam or that of the 

seeker of the divine [knowledge] sees itself, that is, when it sees its 

own original nature (khilqa) as science of the 32 divine ‘words’ 

and discovers that its own innermost reality (haqiga) [consists 

of] these 32 divine ‘words’, it reaches the station of Union 

(magam-i wusla) ... and the world of subsistence (dlam-i 

baga ). [It reaches] the Essence and the attributes of the [divine] 

Unity (ahadiyya): ‘They shall not taste therein of death, save the 

first death’ [Q. 44:56] (284b). 


The next citation expresses the same idea with the focus on the stages 
of progression from the lines of the human face to the original unity of 


the Word: 


God wrote by the hand of His might the 28 letters which are the 
science of the 28 [ontological] ‘words’. Departing from this 
science of the face of Adam it is possible to attain [the knowledge} 
of the original human nature, which leads [in its turn] to the 28 
eternal divine ‘words’, which lead to the divine Unity, which 
constitutes the fundamental essence of the 28 ‘words’. ‘He who 
knows himself knows his Lord’ (403a). 


We have already seen that the realisation of his or her own ontological 
reality as the sum of the 28/32 ‘words’ of the divine Word brings the 
seeker back to Paradise, which is the original and genuine condition of 
humanity.” 

Self-knowledge is also the recognition of the human form, that of 
Adam, in the constitution of the heavens and heavenly bodies. The 
effusion of the Word transmitted by the degrees of the heavenly 
spheres, with their constellations and planets, can lead the seeker to the 
ee proper to Paradise. Inversely, whoever does not attain such 
poets aa » cannot receive the heavenly effusions coming from the 

orm of Adam and remains therefore in Hell: 


~ CE passage fol, 462a-b above 


CNN 
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Whosvever is able to discern these significations and conditions 
(mand wa halat) (made manitest by the division of the hea 
spheres in accordance with the numbers of the ontological 
‘words’ attains] the deepest understanding of the line of balance 
(khatt-1 istiwa ) and of the division [introduced by} ‘his length is 
60 cubits’,’! as well as of entering Paradise, ‘the breadth whereof is 
as the breadth of heaven and earth’ (Q. 57:21) in the form of 
Adam. Whosoever grasps with certitude {the working of the} 
heavenly effusion (avd az samawat) and of the receptive aptitude 
of earth (gabilryvat ard), land understands that] this effusion is 
never interrupted, attains the [knowledge] of the innermost 
meaning (haqiqa) of this heavenly effusion and of the division [of 


the heavenly spheres] As to the inhabitants of Hell, they do 


not know anything [about this] (116b) 


In Chapter 4, we have already seen that love is the most prominent 
path to self-knowledge. When a human being is able to recognise and 
read the lines of divine writing on the face of the beloved, he or she is 
able to recognise the same ontological writing in any existing object 
and to contemplate the corresponding metaphysical truths. The seeker 
who has attained such a degree of self-knowledge is a true monotheist: 


‘Recognise the divine Word in everything and thus become a 
monotheist!'* 

Another idea related in the Jawidan-ndma to the concept of self- 
knowledge leading to the knowledge of God and the true monotheism 
is that the knowledge of one’s self renews the primordial Covenant. 
We have already mentioned the Jawidan-ndma’s interpretation of the 
Covenant in Chapter 7. The Jawidan-nama establishes a link between 
the Quranic verse 7:172 where the prototypes of humans, extracted 
from the loins of Adam, attested that God is their Lord, and the verse 
18:51, which mentions those whom God did not allow to witness the 
creation of their own selves. According to the Jawidan-nama, the 

rd because, at the 


prototypes of humans were able to recognise their Lo 
wn that their selves are 


moment of the Covenant, they were sho 

as the counterpart of the 28/32 ontological ‘words’, and that the entire 

universe is created by the means of these ‘words’. The episode of the 

Covenant constitutes thus a germ of self-knowledge inherent tO 
2! Inventory 1, no. 19. In this tradition “60 cubits’ are usually interpreted in the 


nin midan ta muwahhid bashk 


Jawidan-nama as the sum of 28 and 32. 
22 Fol. 444a: dar hama ashyd ‘kalima-yi ilahi-ra chi 
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human nature Whoever realises this knowledge reiti 
the conditions 5 Individually 
actualise his or her recognition of God 
Only humans who have realised self knowledge are truly h 
the sense that they have inherited not only the exterior ove ee in 
put also the ultimate knowledge of human nature as th ' Adam, 
manifestation of the divine Word, which constitutes the e locus of 
meaning of the human bodily form. Only these humans eaa 
heirs of Adam, both in physical and spiritual senses: they siti true 
h which is the material of the human body, as sige ri 


of the primordial Covenant, and is thus ihle to full 
r 0 fully re 


eart 
knowledge of the divine Word contained in this form.” 


The condition of Paradise to which the seeker is brought by th 
realisation of his or her own self does not necessarily inpar 
separation from the material world. When the seeker discovers the ahr 
32 ontological ‘words’ of his or her own being, he or she is also sete 
discern the ontological truths that sustain the existence of any object or 
being. At this level, the seeker is freed from the veil of arbitrary human 
agreements and imitations, and is able to perceive directly the 
ontological ‘words’ in the forms of material objects. It will be recalled 
that the direct manifestation of the divine words is, according to the 
Jawidan-nama, the property of the world of Images, or Paradise 
Therefore, the images of Paradise are actualised for the seeker who bas 
attained the perfect self-knowledge already in the material world: 
‘When he/she discovers that the 32 [ontological] ‘words’ constitute his 
real being, these 32 ‘words’ manifest themselves [before the mystic] in 
the hundreds of thousands of images, such as the eternal youth of the 

Paradise and the houris ... ° (284b). 

However, for most humans self-knowledge cannot be realised 
spontaneously. It necessitates a specific guidance, which can be 
compared to the prophetic vocation: 

Only divine providence can lead to the knowledge of the original 
re il ot oa and of his descendants, as in the case of 
ann ma | when he chose the milk in the night of his heavenly 

sion, Gabriel said: “You chose the original nature (fitrat), 


Cr es 


H These devel ` F 5 
in Chapter 7. elopments can be found, for example, in passage fol. 418b-419a cited 
4 rg 
Cf = r 
the passage fol. 406a-b cited in Chapter 7. 
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which means, ‘You attained [the knowledge 


| of the origi 
human nature (khilgat-i insani)’ (448a-b). d 


As discussed in Chapter 10, the prayer brought by Muhammad fro 
his heavenly ascension provides the believers with a direction in ie» 
search for the knowledge of their true selves. The words of the Prayer 
are bound to return to their source in the original Word of God. With 
the words of his or her prayer, the worshipper can follow the ascension 
of the Prophet and thus attain the ultimate source of the words of the 
prayer, the 28/32 ontological ‘words’, which constitute the metaphy. 
sical reality of human beings and contain all the available knowledge of 
God. The following citation mentions some of the ideas related to this 
level of knowledge that we have already examined Previously: escape 
from Hell and from the perception based on blind imitation; 
actualisation of the images of Paradise; knowledge about the future 
actualisation of what is now only possible; return to the eternal 
condition of Paradise: 


It is impossible to access Paradise without the knowledge of the 
prayer ... [This prayer] came from heaven and it returns to 
heaven. This is why it is said that ‘The prayer is the heavenly 
ascension of the believer.”°... ‘To Him good words go up, and 
the righteous deed - He uplifts it [Q. 35:10]. [The worshipper] 
elevates the good words which are the foundation of the divine 
Word. The ‘righteous deeds’, in accordance with the [external] 
form of the prayer and the act of adoration, [which constitutes 
the inner meaning of this form], ... bring up ... the innermost 
meanings of these words and deeds, so that [the worshipper] can 
contemplate in dream, [already] before his or her death, various 
images [of Paradise] and Paradise [itself], ‘the breadth whereof is 
as the breadth of heaven and earth’ [Q. 57:21]. God shows to [the 
worshipper] in actuality that what exists in potentiality, and 
‘Whosoever is blind in this world shall be blind in the world to 
come’ [Q. 17:72]. To the extent that [the worshipper] is able to 
recognise the real essence of these meanings, he or she enters 
quite explicitly the Paradise. The prophets give the promise of 
this Paradise to those who believe in the unseen, part of which 
is the Paradise, and particularly to the believers who [are able to 
go beyond] the imitation of the faith and the external adoration, 
and apprehend this spiritual station [of the real prayer]. Thus 


ag tg cag sep arg ants 


* Inventory I, no. 39. 
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they escape from ignorance and dark 
station where ‘they shall not taste there 
death’ [Q. 44:56] (124b). 


ness, and come to the 
n of death, save the first 


several passages of the Jawiddan-nama su 
final point in the journey towards kno 
Chapter 10, Muhammad went beyond t 
into the world of pure and invisible divine Word. In the Jawida 

nama, the Lote-tree represents the human bodily form, the form of a 
divine Word, the most perfect of all existing forms and their highest 
limit. Beyond this limit lies the domain of the direct perception of 
metaphysical truths independent of the mediation of forms: 


The detachment from the external form [of the letters and of 
things, similar to the transition from the graphic symbols of 
letters to the phonemes] leads to the intellection of the Essence 
(ta‘aqqul-i dhati) which is indivisible, exempt from form, and 
beyond the reach of the imagination. [This Essence} encompasses 
all things, and all things are its loci of manifestation (460b). 


ggest that Paradise is not the 
wledge. As we have seen in 
he Lote-tree of the Boundary 


It is interesting that the condition that makes possible such direct 
perception is described in the Jāwidān-nāma as the second birth 
mentioned by Jesus: ‘Whosoever possesses a bodily form (shakl wa 
şūra) cannot enter the kingdom of heaven which is the [invisible] 
Word, unless he or she is born anew. Indeed, the Messiah said: “Except 
a man be born again (man lam yūlad marratayn), [he cannot see the 
kingdom of God] ”?$ (387b).?” 

At this point, it should be useful to remember that the path leading 
to self-knowledge is identified in the Jāwidān-nāma with the line of 
balance. The line of balance and its relation to the salutary knowledge 
have been already extensively discussed in Chapter 2. In particular, we 
have seen that Adam, in his quality of the divine Throne, represents 
the original locus of the universal balance. Starting from the bodily 
shape of Adam, the line of balance spreads into the rest of the creation. 
The main function of the line of balance is to structure the universe 
ane form contained in it in accordance with the divine Word with 
aes s oalngeal ‘words’. This structure ensures the correspon- 

ween the existing objects and beings and the ontological 


26 
5 Inventory Il, no. 3, 
Gospel of John 3:3 


uo Words of Power 
words ` ‘The line of balance of Adam must be drawn in order to reveal 
the science of the 32 divine ‘words’ ™ 
The Balance is inherent in every existing form, it is the omnipresent 
divine Justice and Equity.” Since the line of balance is inherent in all 
things within the universe, any object and being is Originally 
connected to the divine Word. Any object and being is, from the 
instant of its creation, already on the path leading to God, This 


original condition can be altered only by the interference of the 
Corrupt Word of Satan. © 
The following passage expresses the ideas related to human 


imprisonment in individual Hell by the ignorance of ‘the creation of 
one’s own self and the possibility of deliverance by the line of balance 
as the way of knowledge: 
In a sense, whosoever has not found the way leading to the 
[knowledge] of the Word of the original nature of Adam (kalima- 
yi khilgat-i Adam), of the line of balance of things and of the lines 
of divine [ontological writing. belongs to the number of those of 
whom it is said): ‘J made them not witnesses of the creation of the 
heavens and earth, neither of the creation of themselves’ 
[Q 18:51]. To such a person, everything is prison (zindan), 
Hell (diizakh), ignorance (jahl) and darkness (zulma). 
Necessarily, [a person in such a condition] takes now an idol 
(bur wa sanam), now the stars, sun and moon for God; now he 
imagines that water, air, fire and earth are the makers of things 
and time (fail-1 ashyā wa rizgdr); now he [attributes this 
position] to himself. Necessarily, everythings becomes then 
prison and Hell [to him/her). Like snakes, scorpions, [other] 
animals and minerals, [a person in such a condition] does not 
comprehend his own shape and form (shakl wa stra), the origin 
of his original nature (as/-i khilga) or his line of balance (khatt-i 
istiwd ). Necessarily, to such a person, everything is Hell and 


darkness (119b-120a). 
The line of balance is the ‘Straight Path’ (sirdt al-mustagim) 


mentioned in the Quran: ‘Everything is on the line of balance 
(khatt-i istiwa ) of the Straight Path of God, which is the science of His 


% 412b: bar khatt-i istiwa -yi Adam bayad raft ta ilm-i 32 kalima-yi ilahi zāhir 


shawad. 
*” This idea is expressed, for example, in passage fol. 390a cited in Chapter 6. 


1 Cf. fol. 52b, 
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rg and 42 words.” (455b -456a). And the Straight Path is the passaye 
n Hell of ignorance to Paradise of self knowledge ge 


fror 
When they attain the secret knowledge concerning their creatior 
< m 


and after they go over the Straight Path they will arrive at 
Paradise, ‘whose breadth ts as the heavens and earth, prepared for 
the godfearing’ (Q. 3:133], and they will find the ‘good word [that] 
js as a good tree (Q. 14:24], that is to say, the world of theophanic 
images (dlam-imithal), [that] of incorporeal souls (rufis 
imujarrada) and figures of eternal delight (ashkål-i azali wa 
abadi-yi farah-bakhsh), which are [shaped in accordance! with 
the ‘Straight Path’ (sirati mustaqim) _.. They will thus be 
delivered from Hell. But if they do not reach the Straight Path 
and [continue] to follow Satan who did not bow down to Adam, 
they will remain in Hell forever (203b). 


As discussed in Chapter 6, since the line of balance is inherent Not only 

in humans, but also in all existing objects and beings, the non-human 
forms of life and even inanimate objects can enter the path of salvation 
and progress towards the knowledge of the complete divine Word, in 
particular as participants in the universal food chain. 

Both for the humans and lower forms of life, the idea of Progression 

on the path of ontological knowledge is associated in the Jawidan- 
nama with the idea of sacrifice. In the same Chapter 6 we have also 
seen how the prophets sacrificed animals with their faces turned in the 
direction of the Ka ba, in order to integrate them into the human form 
symbolised by this location; and in Chapter 4 sacrifice is interpreted as 
the annihilation of the lower self either in an amorous relationship or 
through ritual sacrifice. 

The idea that death, in appropriate conditions, can lead to the 
accomplishment of the ontological knowledge is expressed in several 
i ag se Jawidan-nama, According to this interpretation, the 
ieee bs mrt beings is superior to that of immortal angels. 
a ° wt a he divine intention to create Adam, one of their 
teed aema À = : am will shed blood (Q. 2:30). Since they do not 
Sarpi y , the angels did not know that, by killing animals 
thereby ma ey Adam integrated them into his body and 
Word of a cid E closer to the supreme knowledge of the divine 
such 4 capacity, ih y is the locus of manifestation. If the angels had 

Mey would certainly use it, too" 
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Along the same lines of interpretation, the Quranic Mention of 
those ‘slain in God's way’ (Q. 3:169) alludes, according to the Jawidan. 
nama, to those who die in the way of the knowledge of the divine 
Word. Whoever dies in this way is a true martyr because, through this 
kind of death, the person becomes a theophanical witness, one of the 
keepers of the ‘knowledge of the Book’.*? Such a person can guide 
others towards the knowledge of the divine Word; 


“Count not those who were slain in God's way as dead, but rather 
living with their Lord, by Him provided, rejoicing in the bounty 
that God has given them, and joyful’ [Q. 3:169-70]. The spirits of 
the shuhada ['slain’ and ‘witnesses’] are witnesses on the 
missions of the prophets, ‘those who possess the knowledge of 
the Book’ (wa man indah ilm al-kitab) [Q. 13:43]. They are also 
those who are slain on the path of God (sabil-i ilâhi), of the divine 
Word and Speech (kalima wa kalam-i ilahi) and of their 
manifestation (zuhir) (304a). 

{After the verses Q. 3:169-70]: the original nature of humans is 
the path of the divine Word (khilgat-iinsdni sabil-i kalima-yi 
ilahi-yi khuda hasti). Those who are killed [on this path] are close 
to God, and [others] reach God through them. The human form 
(hay at-i insani), including the face, is the path of God, because it 
is the locum tenens (qå im-magqam) of the divine Word. Without 
form, there is no manifestation of the Word or Speech (376b). 


In the next chapter, we will discuss the collective aspect of the ‘return 
to the Mother’ under the guidance of the ummis, ‘motherly’ saints who 
continued the sub-cycle of the revelation initiated by Jesus and 


Muhammad. 


13 


The Last Stage of the Cycle of the Word. 
Ummis and the End of Time" ie 


Several passages in the Jawidan-nama Suggest that the line of the 
ummi saints continues after the ummi Prophets, Jesus and 
Muhammad. The title ummi is indeed used in the plural, ummis, 
with reference to the Qur‘anic verse 62:2: ‘“It is He Who has sent 
amongst the Ummiyin an apostle from among themselves” [Q, 62:2]: it 
was necessary that they were ummi, and the last of them must be 
umm? (363b). As we have seen in the cases of Jesus and Muhammad, 
the term ummi refers in the Jawidan-nama to the knowledge of the 
most fundamental, ‘motherly’ elements of the divine Word. The 
ummis should therefore be understood as a category of people who 
posses this specific ‘motherly’ knowledge and can guide the rest of the 
humankind on the way of its progressive disclosure. Their mission 
should consist in the realisation of the universal ta wil, which began 
with the mission of Muhammad and will be accomplished by Jesus in 
his second coming. The cycle of the ummis seems to be contained 
pt a a mission of Jesus, the first ummi prophet of the 
iy wa i is second coming as the eschatological Saviour, 
E e MA : ria not seem to give a more detailed description 
cera mis = the Passages related to them and other figures 
Sae is phase, the ta wil of the Word's cycle, are 
sine to establi = allusive. For example, the following fragment 

ish a link between the ‘motherly’ saints and the 


Capacity to ri R 
ecogni j eee . s , á 
ouies 8nise and interpret (ta wil) the divine writing in the 


have ke 
Pt th : 
€ original Quranic term ummiyin instead of Yusuf Al's 


I 
transla 
tion as ‘unl 
term ntettered’ which : 
in the lawidan-nama does not correspond to the meaning attributed to this 
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From the original nature (khilqa) of the ‘motherly’ (umm 

like Jesus son of Mary, pass [to the simatic xpi. 
[and beings], apparent and hidden (zahir wa batin), lincuding 
the] mental and imaginary [objects], and see [them all] as e 
divine writing and word (kitābat wa kalima-yi khuda) The 
[bodily] shape [of the ‘motherly’ ones] is the royal book and re 
Ww ell-preserved Tablet of God (kitab-i kiya wa lawh-i mahfù i 
ilahi), where the being (hasti) of all things should be sought 4 
them can be read the [ontological] writing of anything The 
[ontological] hermeneutics (ta wil) of any possible lobject 7 
being] and [of any image] seen in the dreams is [contained] in 
humans (insan) (269b). j 


Although the Jawidan-ndma does not specify it explicitly, there is 
certainly a similarity between its concept of ummis and the 
traditional Shii concept of Imams.* First of all, the special 
relationship to ta wil - in the sense of an absolute and universal 
exegesis of the prophetic revelations as well as of the created 
universe, brought back to their source in the original divine Word - 
is fundamental both for the ummis and for the Shii Imams. As we 


seen in Part Two, this source is symbolised in the Jawidan- 


have 
y the prophets and saints 


nama by the figure of Mother. This is wh 
who have a special link with this source are referred to as ‘motherly’ 
ones, the ummis. From the point of view of similarity between the 
it is interesting that, with reference to 
the Qur'anic verse 17:71, the Jawidan-nama interprets imam as the 
plural of umm: ‘“One day We shall call together all human beings 
with their (respective) Imams”? [Q. 17:71] ... [that is to say], ‘with 
their mothers’, because imam is the plural of umm [‘mother’], which 
means that they will be called to the original nature (khilga) of Eve, 
from which it is possible to reach the original nature of Adam’ (439b). 
Of course, from the grammatical point of view, imam is not the 
plural of umm, and the word Imam in the Quranic verse has not 
necessarily a Shii connotation, being usually translated by the 
neutral ‘leader’. But it is important that the fragments cited above 
establish explicitly a link between imam and umm in t 
the eschatological Return to t ne Word, to the 


concepts ummi and imam, 


he origin of the divi 


2 Cf. O. Mir-Kasimov, ‘Ummis versus Imams’. 


3 Tr. Yusuf Ali. 


he context of 
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r of the Book and to Paradise. This is very close to th h 
o the Shit 


Mothe H r | | 
t of Imam a ay of the eschate lo | 
ato gica 


concep 
Return. 
Anoth 
nama’s d 
have alre 


er allusion to the Shii concept of Imam is the Jawida 
efinition of the imamate as the completion of the ‘ange 
ady seen this interpretation in the passages ss ia 
Abraham: ‘And when his Lord tested Abraham with certain an e 
“ fulfilled them. He said, “Behold, I make you a leader (imam) forth 
»* From this citation, the Jawidan-ndma concludes that the 
d the fulfillment of the [divine] words (kalimat) . = 


The comp 
Muhammad up to the number of 32 ‘words’ of the complete divine 


word, or of the Supreme Name of God would be, as we have observed 
at the beginning of this chapter, also the essential mission of the 
ummis. Moreover, we will see below that the task of completion of the 
Muhammad’s message by four additional ‘words’ is explicitly ascribed 
in the Jawidan-nama to ‘Ali b. Abi Talib, the cousin and son-in-law of 
the Prophet and the first Imam of the Shiis. The traditional Shi i 
concept of Imam likewise includes the idea of knowledge of the 
complete Word or Supreme Name of God and related supernatural 
powers.* The Shi'i Imam is the ‘speaking Qur'an’ (Qur dn natiq) and 
the ‘speaking Word of God’ (kalam Allah al-natiq).° This aspect of the 
Shi'i concept of Imam is echoed or straightforwardly referred to in 
several fragments of the Jawidan-nama. For example, in the following 
fragment the Imam is described as one of the categories of the spiritual 
guides. These guides have a physical body, but their true being is 
identical to the divine Word. Only through them the divine Essence 
and attributes can be revealed, and therefore whoever does not follow 
such a guide remains in ignorance: 

ea spp nga wip nahi 
magnet Le guide divin, in particular pp. 228-242, and his ‘Savoir c'est 
Mirad 7 ee ae du miracle dans l’imamisme ancien’, in D. Aigle, ed., 

* On this pitata aye maaa kin = oe 4 
Study of the Principles eal bend done _ = = y ihe er 7 = 
Apasci is tus ee an pana [mami Shii tafsir , in A. Rippin, eo; 
198, and the recent sade 7 si tice of the on an (Oxford, 1988); pp. J fs 
Parlant (Paris, 2011 i i “a _ A. Amir-Moezzi, Le Coran silencieux et le Coran 
s apter 4, note 10. 
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O humans ... you recognise your true guide (murshid) either 
in a Messenger (rasu/) or in an Imam... The Word (kalima) 
constitutes the inner truth (haqiqa) of your Guide, who is 
[otherwise] a sensible being (mahsas) ... And if you recognise 
neither God, nor the Messenger or the Imam as your true 
guide there is no doubt that such persons will not attain 
the divine secrets ... and do not deserve to be followed (383a) 


The next citation states explicitly the essential equivalence of the 
Qur ån, the Imam and Jesus, because all three are the Word of God: 
“The Quran is my Imam” (al-Qur àn imami); “Everything We have 
numbered in a clear register (fi imam mubin)” [Q. 36:12]: the Qur'an is 
the Word, and the Word is Imam, and Jesus is the Word’ (177a). 
The next fragment underlines the same idea with much more 
explicit Shi i colouration. The Imam is - however indirectly, by means 
of an anonymous quotation of the well-known statement attributed 
to Ali, ‘I am the speaking Word of God’ - identified with the first 


Shi i Imam: 

‘The Qur an is my Imam.’ [The Quran] is the soot and blackness 
[of the ink, support of the visible writing, which constitutes} the 
science [of the divine Word]. [During the prayer], it is 
convenient to turn the face in this direction, because the soot 
and blackness [of the writing] lead to the Word (kalima). The 
Imam is the person [referred to by the expressions]; ‘I am the 
speaking Word of God” (ana kalam Allah al-natiq) and ‘His 
Word that He committed to Mary’ [Q. 4:171]. Therefore, the 
Word is Imam, and whosoever is dead without having known the 
Word dies the death of the ignorant.’ This means that whosoever 
does not know the Word of his time is an unbeliever (kafir). ‘I am 
the speaking Word of God’, ‘Everything We have numbered in a 
clear register (fi imam mubin)’ [Q. 36:12], that is, ‘in the clear 
Word’ (ay fi kalima mubin) (189a-b). 


The comparison of Imams and, in particular, of ‘Ali with Jesus is a 


© Inventory l, no. 22 
’ Inventory 1, no. 51. In this passage, 


precedes the citation of the Arabic text of the tradition, 


the paraphrase in Astarabadi dialect 
as already seen in fragment 


430a~b above 
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common Shi i idea.” The Imams are the manifestations of 
word, and Jesus symbolises in the Qur an such a iil tisa a 
corresponding verse, Q. 4:171, cited in the fragment ee ahs 
described as the Word of God sent to Mary, This Shi) Visic = a 
similar to the Imams might have inspired the Jawidan mae A on 
of the ummis beginning with Jesus. oe 
It should be noted, however, that the Jawidan-nama remains, v: 

probably intentionally, ambiguous in what concerns ni a 
references. For example, in the following fragment, with referen m 
the same hadith concerning the knowledge of the Imàm, the oe a 
interpreted as a prophetic book: i 

The Messenger said: ‘Whosoever dies without having known the 

Imam of his time dies the death of the ignorant’ .. From this 

hadith, it can be concluded that there is no age without the [mam 

and the Imam of every age is the holy Book of this age, for (it i 

said]: ‘Yet before it was the Book of Moses for a model (imåm) and 

a mercy’ [Q. 46:12], and ‘Everything We have numbered in a clear 

register (imām)' [Q. 36:12]. Therefore, this ‘Imam’ refers to the 

Qur'an and to all [other] holy books. It is thus necessary to know 

the Imam, which is the holy Book. And the Quran is mam, 

because it explains the Essence (dhat), the attributes (sifat) [of 

God], the origin and the return (mabda’ wa ma’ad), the science 

of the without-beginning and without-end (ilm-i azal wa abad) 

the past and the future (md kana wa md yakiin) (430a-b), ' 


Another group of fragments alludes apparently to the Shi i conception 
of Imam as the visible Face of God, a being by the intermediary of 
which God manifests Himself to the creation.” Just as in the passages 
cited above, based on the Quranic quotations, the corresponding 
developments of the Jawidan-nama start from the notions generally 
admitted in the Muslim community, without any sectarian coloura. 
i namely the Imam as the person who leads prayers in the mosque 
ao hen cmon definition of the qibla, the spiritual 
Sie e aa prayer, as the orientation towards the face of 

» Which is the locus of manifestation of the divine Word, clearly 


* See H, Corbi 
Sayings and "eee En Islam Iranien, vol. 4, p.19, and T. Khalidi, The Muslim Jesus 
Pa fortes in Islamic Literature (4 ambridge, MA and London, 2001), pp 39 


` 
See, for ` 
example, H. Corbin, En Islam Iranien, index, ‘Face’ 
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brings this general Muslim concept of Imàm very close to its 
specifically Shi'i interpretation.'° During the prayer, the Imam faces 
the Ka'ba, which symbolises the human face. The physical body of the 
prayer leader therefore represents the real Imàm who is the 
manifestation of the divine Word. It is before this manifestation of 
the divine Word that the people who worship behind the Imam bow 


down during the prayer: 


Concerning the imamate. The mosque is a representation of the 
human form (mithal-i sarat-i insdn), and the mihrab is the 
representation of the face. There is the place of the Imam. In 
accordance with the religious law (sharia), nobody can stand 
before the Imam, nor at his right or left. The true Imam (Imam-i 
haqiqi), of whom the visible imam (imdam-i zahiri) is locum 
tenens (qå im-magam), faces his own representation, which is the 
Ka'ba.'! Nobody stands next to the Imam; all the attendance 
perform the prostrations behind him. In a sense, they perform 
their prostrations before the Imam, while he [the Imam] 
prostrates himself before his own representation - not before 
his own representation as such, but before this divine truth 


(hagigat-i khuda 1) which is manifested (tajalli) in him. The 
mihrab is thus established as [representing] the form of the 
original nature (stirat-i khilga), the location of the unique person 


(shakhs) who is the Imām (150a)."* 

of Imam as the Face of God is further 
linked with the theme of Mother. Mecca, where the Ka'ba, symbol of 
the theophanic Face and orientation of the Imam, is located, is 
indeed surnamed the ‘mother of the cities’ (umm al-qura). In 
Chapter 4, we have seen that the female bodily shape and facial 
features, that of Eve or Mother, are the locus of the divine 
manifestation par excellence in the Jawidan-nama. The Imam is thus 
closely related to Mother as the principle of theophany and origin of 
the divine Word. Some of the passages that discuss the relation 


This metaphysical concept 


see Y. Friedman, The Nușayri- 


10 For the identification of the qibla with the Imam, 
entity of the Leading Minority 


‘Alawis: An Introduction to the Religion, History and Id 
in Syria (Leiden and Boston, 2010), pp- 137-138. 

Îl This passage from the ‘visible’ to the ‘true’ Imam marks the beginning of the 
Jawidan-ndma’s interpretation of the exoteric figure of Imam as it is perceived 
through the lens of the sharia, and outlined at the beginning of this fragment. 

12 4 similar idea is expressed in 233a. 
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ween the Imam and the Kaba mention i 
e the Black Stone, located in the mum ne 
the primordial Covenant concluded between God and the arpan 
of the humans to come. As noted before, according to a Ja 
nama’s interpretation, the primordial Covenant refers 4 k 
revelation to the prototypes of humans of the innermost mea i 
of the human bodily form as the locus of manifestation of the re 
word. The Imam would thus be someone who knows the theo i 
secret of the human form, and this knowledge is on 
‘motherly’ in the Jåwidān-nāma, because Mother is the source snd 
the archetype of any actual human form. The following passage gives 
us an example of this kind of allusions, both to the Shii cele of 
[mam and to his ‘motherly’ status, which would bring the Shi‘i 
concept close to the Hurdfi category of ummis: 
‘Ali said, with regard to the Black Stone, that the Covenant of the 
descendants of Adam will appear from this place; it was enclosed 
into this stone. And the Imam will appear from the Kaba," 
which is the ‘mother of the cities™* (umm al-qurd) and the 
mother of the earth in its entirety (umm-i hama ard ast), 
[Indeed], the Imam must come forth from the origin (aş)... : 
‘those who follow the Messenger, the ummi Prophet’ |Q. 7:157) 
(245a-b). 
The fragments of the Jawidan-nama mentioning ‘Ali b. Abi Talib 
contain probably the most explicit references to the specifically Shii 
doctrines, in particular, through the choice of the hadith materials and 
statements attributed to ‘Ali. Many of these traditions were especially 
popular in the Shiʻi milieu and are not found in the canonical Sunni 
hadith collections. However, with the exception of the few very brief 
mentions of al-Husayn (d. 61/680), one of the sons of Aliand the third 
Shi'i Imam (fol. 42a, 194a and 220a), and al-Hasan al- Askari (d. 260/ 
874), the 11th Imam of the Twelver line (fol. 246a), Ali is the only 
Imam discussed at any length in the Jawiddn-ndma. This is 
understandable if, as it seems to be the case, Fadl Allāh did not 
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Ma anari. to some, mostly Shi'i, eschatological traditions, the Mahdi first 
N), Seni} erg in Mecca. See D. Cook, Studies in Muslim Apocalyptic (Princeton, 
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v ent closely associates 'Ali and the i 
does so with reference to the prayer leader, Which is c isama 
understanding of Imām: 


+ all that is 

pter [is contained in the formula] ‘In the name 

of God’ (bismi'llah); all that is in bismi'llah [is contained in the 
letter] ba’ of the bismi’lla; all that is in the ba ‘of the bism. 


i haqiqi) 
does not exist outside the prayer (salat). For him ['Ali], the point 


knowledge] of all [the secrets contained in prophetic books]. In 
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i -» » Ali] was 
T the point under ba... ,[ \ 
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n the true lonon the visible point lof the aes 
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ditional Shii concept, the mission of All and of 
ing to the trac iion is essentially the realisation of 
according re his descendants, i : È iian 
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Gout ae ri ties Prophet Muhammad. The ta wil ga gi 
the Qur'an reve not just an ordinary Qur'anic commentary, ut an 
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origin in pe oe to the hadith materials central to the Shi‘i 
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X 
The following fragments underline th ity of ‘ peaking f 
is essential to ‘Ali: rn Se ety of Spay oat 3 


a said: ‘I am the speaking Word of God.’ 
hagiqa) [of 'Ali], as established [by this i 

Speaking Word. From the top of Aae to nami = 
he is the science of the divine speech (ilm-i i ri 
including water, fire, air and earth [that 
(192b). 

‘Ali is ‘touched by the Essence of God! 
Allah), for he said: ‘I am the Word of God’ iano totes A 
and the word is an attribute of the essence (sifat-i dhati) of the 
speaker; it cannot be Separated from the speaker. God has 
Essence, and the Word is its inseparable attribute, and “Ali said: ‘I 
am the speaking Word of God’ (383b-384a). 


The innermost truth : 


‘Ali expresses the same Word of which Adam was Originally made the 
locus of manifestation: P 


[Muhammad] said: ‘I saw my Lord in the most beautiful form. 
This means that he heard the speech of someone who possessed 
the most beautiful form. And, according to the Qur'an, it is Adam 


who possessed the ‘fairest stature’ [Q. 95:4], and it is said that (the i 
speech corresponding to this form] was heard from the tongue of 
‘Ali (345b). 3 


The ta wil is a specific power inherent to ‘Ali’s mission, just as the 
power over air was inherent to the mission of Solomon and the power 
over water to that of Moses: ‘Air was under the command of Solomon 
... and, obeying the command of Moses, the waters parted [to open a 


'* Inventory I, no. 24, 


'* Inventory I, no. 63. jg 
%0 Tt is remarkable that, in this fragment, the words of ‘Ali and Muhammad 


cited in Astarabadi dialect, instead of the original Arabic, which could indicate Fadl 
Allah's concern for taqiyya (dissimulation) 
3 Inventory |, no. 59. 
** Inventory I, no. 30 
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passage for Moses and his people], and drowned the Pharaoh. As to 
“Ali, the Messenger said that he will fight for the ta wif (378a). 

The next fragment contains an additional allusion to the Shii 
concept of imamate, stating that the knowledge of the ta wil was 
revealed to ‘Ali and to his descendants. This looks as one of the few 
transparent references to the Shii Imams descended from ‘Ali. It is 
interesting that, in this fragment, the mention of ta wil is included in 
the discourse on the disjointed letters. In Chapters 8 and 9, we have 
seen that in the Jāwidān-nāma the disjointed letters represent the 
starting point of the universal ta ‘wil: 

“Recite: in the name of thy Lord ,.. * [Q. 96:1]: alif, lam, mim, and 
other [letters and their combinations at the beginning of some 
Qur'anic suras) are names (ism), as this is indicated in the 
utterance of ‘Ali: ʻO kaf, ha, ya, ayn, sad, I seek a refuge with 
you; O hm, ‘sq, I seek a refuge with you!’ mentioned in the 
Tafsir al-kabir. The disjointed letters (hurif-i mufrada), like alif, 
lam and mim are ... names of God, because whosoever names 
God by these names [of letters], names Him by all other names, 
which are composed of [these letters]. ‘The day its (the Book's) 
interpretation (ta wil) comes’ |Q. 7:53], and [Muhammad] said 
that “Ali will fight for the ta wil. This means that [the knowledge] 
of the ta wil was given to ‘Ali, that is, to his descendants (206a-b). 


In some fragments, ‘Ali is described as the figure symbolising the 
four ‘words’ that complete the 28 letters of the Qur'an up to the 32 
words of the full Word: “Ali ... is the locum tenens (q@im-magam) 
of these four [primordial] ‘words’. The manifestation of these four 
‘words’ will realise [the condition] of universal unification’ (377b). 
As previously discussed, according to the Jawiddn-ndma’'s inter- 
pretation, the same four letters are symbolised, in the narrative of 
Muhammad’s heavenly ascension, by the four streams coming from 
beneath the Lote-tree of the Boundary. The revelation of these four 
words will be realised during the period of ta wil, at the end of which 
the complete Word will be restored by the Saviour, and humankind 
will be unified, 

This fragment contains also an allusion to the idea, expressed more 
explicitly in other passages, that the four lacking ‘words’ are 
symbolised by the four Persian letters, chi, pa, zha and gaf, added to 


3 
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the Arabic alphabet. However, even if several passages contain quite 
transparent allusions on the prominent role of the Persian | 

the alphabet of which contains four letters absent from the Arabic, it 
should be noted that the Jawidan-ndma does not seem to assert 
explicitly the Persian as the sacred language of the period of ta wil and 
the language of the full revelation of the Word. Unlike the later Huraf 
works, the Jawidan-ndma does not contain any explicit claim that 
would support the idea that Fadl Allah considered this work to be the 
holy revelation of the period of ta wil. 

The following fragment contains a possible hidden reference to Fadl 
Allah as the guide into the ‘city of knowledge’ of which “Ali is the gate’: 
‘Praise belongs to God who has put away all sorrow from us. Surely 
our Lord is All-forgiving, All-thankful, who of His bounty (min 
fadlih) has made us to dwell in the abode of everlasting life wherein 
no weariness assails us neither fatigue’ [Q. 35:34-35]. And 
[Muhammad], peace be upon him, said: ‘I am the city of 
knowledge, and I am abode of wisdom, and ‘Ali is its gate.” It is 

possible to reach this abode by bounty (bi-fadl) (368a). 


The textual evidence discussed above seems to corroborate the 
hypothesis of the Shii theory of the imamate as the source of 
inspiration for the Jawidan-ndma’s concept of ummis. There are also 
some additional references to the typically Shi'i ideas or expressions, 
which will be discussed in the Conclusion. 

It is possible that the Jawidan-nama’s synthesis and extension of the 
Shi'i theory of the imamate was inspired not by one, but by several 
interpretations developed in different branches of Shi'ism. Fadl Allah 
apparently was well-versed in the doctrines of early esoteric Shi'ism 
shared by several Shi‘i trends. He could have used these materials as 
the basis of his developments, then revised and modified them with the 
focus on the specific definition of the concept of Mother in the context 
of his own doctrine. The free and original interpretation of the 
material of the tradition, often mixing together the data coming not 
only from different Islamic currents, but also from non-Islamic 
religious traditions is, as we have mentioned in the Introduction, the 
general characteristic of the Jawidan-nama, and which could be 
explained by Fad! Allah’s claim to direct inspiration. The Jawidan- 
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nama’s concept of ummis is, therefore, ve 

transformation and reinterpreta 

underwent in the course of adap 
new inspired doctrine. 

The charismatic saints and guides of the Period of the tawi 
following the mission of Muhammad and belonging to the M os 
community are also referred to in the Jawidan-namg as hanes 
(shahid, pl. shuhada ). The description of the ‘witnesses’ is 
that of the Imams, and the relationship between these two conc 
does not seem to be clearly defined in the Jawidan-nama. Fern tx 
linguistic point of view, unlike imam and ummi, the word shahid is n 
related to the root mm. However, the following fragment could 
suggest that the ‘witnesses’ are identical to the Imams and are therefore 
ummi. This possible allusion is found in the interpretation of the 
Qur'ānic verse 16:120, where Abraham is called umma. The word 
umma is usually understood in this particular verse in the sense of 
‘guide’ (the same as Imam) or ‘model’, but it generally means ‘people, 
nation, religious community’. In the Jawidan-nama’s interpretation 
this term, derived from the same Arabic root as umm, ummi and 
imam, refers to Abraham as witness. But Abraham is also named 
‘Imam’ in the Quran, and we have already seen the Jawidan-nama's 
interpretations of the corresponding verse in Chapter 11. Abraham 
would then be the Imam and the Witness: 


z TY probably the result of 
ion that the Shi i concept of imamate 
tation of the traditional Material to the 


‘witnesses’ 
aS Vague as 


‘Thus We appointed you a midmost nation {that you might be 
witnesses to the people]’ [Q. 2:143] ... The Witness (shahid) of 
this [Muhammad's] nation (umma) is a person to whom belongs 
the ‘knowledge of the Book’ (ilm-i kitab ba-ii did bashad). It 
someone says that [the Quranic verse] mentions a nation 
(umma) [of witnesses, and not a single person], the answer is: 
Surely, Abraham was a nation (umma) obedient unto God, a 
man of pure faith and no idolater’ |Q, 16:120] (77a-b) 


n ig of the Jāwidān-nåma's description of the Witnesses 
We have liei ji of the traditional Shii concept of the mim 
gibla/Ka'ba ait iin above the close association between the 
for the concept eae I si link to the Ka ba is also a central element 
the Ka'ba sy jk ae anaes because, according to the Jawiddn-ndma 

Ymbolises the primordial Covenant, which is the archetype 


352 Words of Power 


of any act of witnessing concerning metaphysical truths.’ In the 
following fragment, the Jdwiddn-ndma defines the Witness as 
someone who attained the ‘secret of the Ka'ba’ which is a transparent 
allusion to the Covenant: 


The nation of Muhammad, peace be upon him, is [according to 
Q. 2:143] the ‘midmost nation’ ... because his nation is the most 
truthful (khayr-i haqiqa), and the most truthful nation is that 
which will reach the centre of all heavens, of the earth, of the 
Ka'ba and of the lines [of ontological writing] of the things. The 
Kaba is the centre of the earth, and his nation will reach the 
secret of the Ka'ba (459b). 


The orientation towards the Kaba is also the natural condition of 
whoever has attained the knowledge of the complete Word, because 
the Kaba symbolises the face of Adam, the locus of manifestation of 
the Word. This same knowledge enables the seeker to witness the 
innermost truth of his or her own being.”° 

Finally, the Witnesses are often described in the Jawidan-nama by 
the Quranic phrases ‘those who possess the knowledge of the Book’ 
(man indah ilm al-kitab, in particular with reference to Q. 13:43), 
and ‘those firmly rooted in knowledge’ (al-rasikhun fi-l-ilm, Q. 3:7), 
The ‘knowledge of the (human) Book’ is one of the usual 
characteristics of the ‘motherly’ saints in the Jawidan-ndma, and 
‘those firmly rooted in knowledge’, especially in the knowledge of the 
spiritual interpretation (ta wil) mentioned in the previous part of the 
same Quranic verse, are often identified as Imams in the Shii 
exegetical works.” 

Another specific feature of the Jawidan-nama’s concept of Witness 
is its link with the principle of Balance. Indeed, as we have seen in 
Chapter 12, the concept of Witness refers in the Jawidan-ndma to the 
self-knowledge made potentially available to any human being 
through the primordial initiation symbolised by the Covenant. The 
Balance is the general principle that makes the metaphysical truths of 


*° See Chapter 12, in particular, the reference to the utterance attributed to ‘Ali, 
according to which the primordial Covenant was enclosed within the Black Stone and 
preserved in the Ka'ba. At the end of time, it will be extracted from the Black Stone in 
order to remind humans of the Covenant when they witnessed God as their Lord. 

% Cf. the passage fol. 418b-419a cited in Chapter 7. 

*” Cf. fol. 43a, 77a-b, 59a, 304a, 412b~41 3a, 
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Word knowable by the means of sensible forms." In many 


the divine 
the line of balance is described more particularly as the way 


fra ments, 
to self-knowledge. 

The mission of Muhammad, which closes the phase of tanzil and 
anitiates the phase of ta wil leading, as we will see later in this chapter, 
to the r e-actualisation of the Covenant, highlights the close relation- 
ship between the concepts of Witness and Balance, This idea is 
developed in the Jawidan-nama with reference to the Q. 2:143, where 
the community founded by Muhammad is described as the ‘midmost 
nation that you might be witnesses to the people, and that the Messenger 
might be a witness to you’. 

The ‘midmost nation’ refers, according to the Jāwidān-nāma, to the 
line of balance. It is the discovery of the principle of balance, which is 
also associated to the divine attributes of Equity and Justice, in the 
nature of the things that brings the seeker to the knowledge of their 
innermost truth and enables him or her to witness God. Only then can 
the seeker be regarded as a true member of the ‘midmost nation’: 


‘God bears witness that there is no god but He - and the angels, 
and men possessed of knowledge - standing firm on justice 
(qa iman bi-l-qisti)’ [Q. 3:18]. [The ‘men possessed of knowl- 
edge’] are the [true] monotheists of [their] time (muwahhidan-1 
zaman), those who attained [the knowledge] of the original 
nature (khilga) of things. ‘Standing firm on justice’ is the 
dominant [and permanent] condition (hal-i mu akkada)*” of this 
Reality (haqq). By observation, you [can] come to the knowledge 
that as long as it exists, it is ‘standing firm on justice’. You too, 
when you understand [the true meaning of the] ‘standing firm on 
justice’, [you will be able] to witness the Highest Reality (hagq-t 
tala). [You will then join] the ‘midmost nation’ [ummat wasat, 
allusion to Q. 2:143], which is ‘standing firm on justice’. [You] 
will find then the line of balance in the middle of all things, and 
God ‘standing firm on justice’ in the original nature of all things, 
like an unmovable king {on his throne] (456a). 


The next passage underlines this link between witnessing and divine 
Justice and Equity, expressing the principle of Balance: 


i EE 


** Cf. Part One. 
» p 
< For this expression, see Ali b. Muhammad al-lunani, Kitab al-tarifàt, French 
ans. M, Gloton (Tehran, 1994), p- 160. 


354 Words of Power 


‘God bears witness that there is no god but He - and the angels, 
and men possessed of knowledge - upholding justice’ [Q. 3:18} 
Their witnessing takes place before the divine condition (ki hal-i 
khudast) ‘upholding justice’.”° At the moment of witness, God is 
always at the station of Justice and Equity (dar maqam-i qist wa 
adl) (347b). 


The ‘trace of prostration’ on the faces of the members of the ‘midmost 
community’ also represents the line of balance: ‘It is by the line of 
balance (khatt-i istiwa ) that the 32 divine ‘words’ manifest themselves: 
‘Their mark is on their faces, the trace of prostration’ [Q. 48:29], ‘bow 
thyself, and draw nigh’ [Q. 96:19]’ (288a). 

The concept of self-knowledge and self-realisation attained by the 
line of balance that enables the seeker to recognise the original divine 
Word in every atom of the universe and thus restore and permanently 
maintain the condition of the primordial Covenant is clearly 
described in the following fragment. Only such realisation brings 
the seeker to the degree of being a true Witness, one of ‘those who 
possess the knowledge of the Book’, and who belongs to the ‘midmost 
nation’: 

‘God bears witness that there is no god but He’ (Q. 3:18]. O seeker, 
{in this verse] God bears witness to Himself that there is no god 
but He. As far as you have not attained the [knowledge of the 
identity between Adam, divine power and Word] mentioned 
above, how can you know how He bore this witness? As far as 
you stay in this condition, you are certainly not Him, and 
therefore, you cannot know Him as He is, and cannot bear 
witness to His Oneness based on your personal realisation 
(tahqiq). As far as you did not experience the existence of all 
beings (wujtid-i jami-yi mawjudat), and became identical to all 
existents (ayn-i wujiid-i hama), [as far as] you did not draw the 
line of balance (khatt-i istiwa ) of all beings and became identical 
to this line of balance, how can you contemplate [Him] ‘standing 
firm on justice’ (qa iman bi-l-qist)”" [Q. 3:18] in everything? How 
can you become ‘endued with knowledge’ (alia al-ilm), and bear 
witness on the basis of your personal spiritual realisation (tahqiq) 
in accordance with what God has said [in the verse]: “That is the 


Se 


© Cf. previous fragment. 
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witness of God, His angels, and those endued 

standing firm on justice” [Q. 3:18). But sires te vee 
above-mentioned knowledge, you become ‘endued with na i e 
ledge’, and join the midmost nation, and can therefore ba 
witness on the basis of your personal realisation, And the 
Messenger -.. can then bear witness to your truthfulness (sidq 
without any doubt or hesitation.” You must hear permanently 
with clear hearing (bi-sam-i yagin), the call, 'Am 1 not or 
Lord? [Q. 7:172], coming from Lord (rabb), or from Father (ah) 
or from Adam, or from the Back (zahr), or from the Power 
(quwwa),”* which are all one and the same thing, and you must 
hear and contemplate, with clear hearing and knowledge (bt 
sam’ wa ilm-i yaqin), the answer ‘Yes!’, coming not only from 
the spirits of Adam's descendants, but from [every] atom of 
existing [beings and objects] (az dharrat-i mawjūdāt), from the 
apparent and the hidden (zahir wa batin), from [anything] 
actual and possible (bi-I-fil wa bi-I-quwwa), from the living and 
the dead, in dream, when awake and in imagination, from the 
speaking and the silent (natiq wa samit), from mineral, plant 
and animal. Then, you can bear witness also on the part of all of 
them, that all existing [objects and beings} answer “Yes” [when 
questioned by God]: “Am I not your Lord? and that they all 
recognised [God as their Lord]. As far as you did not realise the 
above-mentioned condition, how can you bear witness to the 
delivery (tabligh) of the prophetic messages? How will you join 
the midmost nation? And how can the Messenger bear witness to 
your truthfulness, as it is said: [Thus We appointed you a midmost 
nation that you might be witnesses to the people,] and that the 
Messenger might be a witness to you’ [Q. 2:143]? (473b-474a) 


This self-realisation leads essentially to the knowledge of the divine 
Word through the human form, which is the most perfect locus of 
manifestation of the Word. Since the universe was created by the 
Word, the knowledge of the Word is an ontological knowledge, the 
knowledge of all objects and beings from the point of view of their 
Creator. As we have seen, such knowledge is potentially available to 


sem a ag 
* Ibid. 
Allusion to Q. 2:143. 
dia mentiog of ‘Father’ and ‘Power’ here is an allusion to the pee 
without lee x the Christian Trinity, where Father 1s identified with the ‘power 
Apocalypse seri The Jawidan-nama borrowed this interpretation from the Arabic 
of Peter. See fol. 388a, 396a -397b cited in Chapter l 
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any individual human being independently of the stage of 
prophetic cycle corresponding to his or her lifetime. However. ri: 
general revelation of the ‘foundations’ of the divine Word which a 
with the mission of Muhammad, marking the end of the phase 
tanzil and the starting point of universal ta wil, makes the di 2 
revelation of the knowledge of the creative Word the Pits: 
characteristic of the period following the prophetic mission of 
Muhammad. From this point on, the ‘midmost community’ refers 
specifically to the true believers belonging to the community founded 
by Muhammad, to the extent that they realise the knowledge of the 
foundations of the Word included in his prophetic message, This 
realisation makes them witness for the entire humankind: 


This science of the creation of things (ilm-i khilgat-i ashya ) [by 
the means of the 28 and 32 ontological letters produced by the 
command Kun! (Be!)] had to appear in the religion [established] 
by the ummi Prophet [Muhammad],”* in the midmost [position]: 
‘Thus We appointed you a midmost nation that you might be 
witnesses to the people’ [Q. 2:143] (75b). 


However, the role of the Witnesses from the ‘midmost community’ will 
become central not during the mission of Muhammad, but at the end of 
times. The following fragment describes how the members of the ‘mid- 
most community’ will witness the Day of Resurrection. This descrip- 
tion is perfectly in keeping with common Islamic eschatological views: 


‘Thus We appointed you a midmost nation that you might be 
witnesses to the people, and that the Messenger might be a witness 
to you; and We did not appoint the direction thou wast facing 
(qibla) ... ’ [Q. 2:143]. [The members] of this midmost nation 
are witnesses (guwah). On the Day of Resurrection, they will 
witness concerning the truthful delivery of the prophetic 
missions, [founding themselves] on the knowledge of the science 
of the Quran and the science of the divine writing (ilm-i Quran 
wa ilm-i kitab Allah). And the Messenger [Muhammad], peace 
be upon him, will witness to their truthfulness: ‘that the 
Messenger might be a witness to you’. ‘The unbelievers say, 
Thou art not an Envoy. Say: God suffices as a witness between me 
and you, and whosoever possesses knowledge of the Book 
[Q. 13:43]. Whosoever has the Qur'an before him is a witness 
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5 Allusion to Q. 7:157-158. 
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s, A 

pien pe peaks jee We have neglected nothing in the 
he description of the Witness as an eschatological figure 
following fragments contains some details referring to the Bira a 
developments specific to the Jawidan-nama. The Witness who ne 
cuenta the end of time will erase the blind imitation of sis 
forefathers” and show the true meaning of the profession of bith, of 
prayer and other Muslim rituals. He will reveal that what was oe 
explicitly revealed by Muhammad, and prepare humankind for th 
second coming of Jesus: the 


If someone asks: You say that everything that [we] hear from 
[our] mothers, fathers, [other] people and teachers is 'a source of 
imitation (taqlid). When we testify [saying], ‘I bear witness that 
there is no god but God, and I bear witness that Muhammad is 
the Messenger of God’, we do this by imitation. Therefore. either 
prayer and its postures, the call to prayer, declaration of faith land 
other rites are accomplished following what] we heard from our 
mothers and fathers, or [as] Adam [accomplished them) when 
‘He taught Adam the names, all of them’ (Q. 2:31}, and ‘We had 
taught him knowledge proceeding from Us’ [Q. 18:65}, without 
any physical teacher. [This is also the case] of those about who 
God said: ‘Whosoever possesses knowledge of the Book’, from |the 
verse] ‘Say: God suffices as a witness between me and you. and 
whosoever possesses knowledge of the Book’ [Q. 13:43}. The answer 
is that whosoever claims to ‘possess knowledge of the Book’, must 
also belong to the [‘midmost nation’ mentioned in the verse! 
“Thus We appointed you a midmost nation’ [Q. 2:143}, and have 
the knowledge of the true meaning [of the religious rites such as} 
declaration of faith, prayer and the number of its postures (raka), 
[the knowledge referred to by the verse]: ‘We ... guarded them 
from every accursed Satan’ [Q. 15:17]. [He or she must also know] 
why, on the night of the heavenly ascension, when the prayer was 
enjoined [upon Muhammad, its numbers were reduced) from 50 
to five:** ‘And perform the prayer [Q. 11:114]; and why, though 
he understood [the innermost meaning of the numbers] of 17, 15 
and 11 raka, [Muhammad] did not explain it {during his 


—_— 
Š Cf. Chapter 8. 
A similar idea is expressed in fol. 50b. 
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historical mission]. The answer is that when the Witness, a 
complete stranger to everybody, will come and give an 
explanation [of these matters], people will be able to recognise 
him as a person who comes to explain the true knowledge of 
religion, resurrection, declaration of faith, clear and ambiguous 
{verses of the Quran| (ilm-i dini wa giyama wa shahada wa 
muhkam wa mutashabih), they [will see] that he comes from 
God ... [He will be someone who] reached [the knowledge of 
the} secret of ‘then revealed to his servant that which he revealed 
{Q. 53:10], and [explain] why [Muhammad, in the course of his 
heavenly ascension] saw Adam on the first heaven; why it is said, 
‘a day when heaven shall bring a manifest smoke’ [Q. 44:10]; why 
[Muhammad] saw God in the form of Adam ‘in the form of a 
beardless youth’;” why he was sent to all existents (mabiath bi- 
hama khala’ig); and why, when Jesus will appear, all creatures 
will be united within one and the same creed (87a-b). 


The next fragment highlights again the fact that the Witnesses will 
complete the revelation of that what is not explained in the Qur'an: 


If someone asks: Why does God not [explain in His book] the 
details concerning the number of postures of the prayer (raka) 
that you mention? The answer is that, from [the verses]: “We have 
adorned the lower heaven’ - and [Muhammad] saw Adam on this 
lower heaven [during his heavenly ascension] — ‘with the adorn- 
ment of the stars’ [Q. 37:6}, ‘and guarded them from every 
accursed Satan excepting such as listens by stealth - and he is 
pursued by a manifest flame’ (Q. 15:17-18], it can be concluded 
that it is impossible to enter the heaven by satanic inspirations 
(ilhamat-i shaytani) and by the imaginations coming from the 
lower self (takhayyulat-i nafsdni). The secret [referred to in the 
verse] ‘then revealed to his servant that which he revealed 
[Q. 53:10], and the secret of the reason behind the reduction of 
the number of prayers from 50 to five, behind the [numbers of] 
17, 15 and 11 [postures of the prayer], [behind] the orientation of 
the face towards Jerusalem or Ka'ba, can be attained only by 
divine inspirations (ilhamdt-i ilahi) and by an influx from the 
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unbelievers say, Thou art not an Envoy. Say- God suffices as a 
witness between me and you, and whosoever possesses knowledge 
ofthe Book’ |Q. 13:43), Thus We appointed you a midmost nation 
that you might be witnesses to the people,| and that the Messenger 
might be a witness to you’ (Q. 2:143], will bear his witness 
lew y) will know that he did not bear this witness by 
jmitation (an guwahi bi-taglid nist), but it comes from this 
science mentioned [in the hadith): 'I have prepared for my 
faithful servants that which no eye has seen, no ear heard. no 
human heart ever felt’ (277a-b).” 


hallmark by which he will be recognised: 


If someone asks why the Messenger, peace be upon him, did not 

explain the innermost meaning [of his mission] (bayan-i in 

haqiqat nakard), and [why] he said: ‘I was sent to explain the law, 
not [its] innermost truth’, the answer is that he was the 
Messenger of the end of time (rasūl-i akhir-i zaman), and there 
will be no Messenger after him. He said: “My community will be 
divided into 73 sects, [of which] all will go to Hell with the 
exception of one.” He also said: ‘God referred to the person who 
will bear witness of my message as the one “who possesses the 
knowledge of the Book” (wa man indah ilm al-kitab) [Q. 13:43] 

When this witness will come, he will bear witness to the 
innermost truth (haqiqa) of my [mission]. God will make 
apparent to him my knowledge (ilm) and my truths (haqd ig), 
and thus all beings and descendants of Adam will know that this 
person comes from God, and [represents] the way to the divine 
science (ilm-i khuda). The sect intended to salvation (firga-y: 
ndjiyya) will recognise him. This is one of the reasons why the 
Messenger did not [explain the innermost meaning of his 
mission]. The second [reason] is that God wished that the beings 
look keenly for this secret, and attain it with difficulty, in order 
that they realise that; ‘They comprehend not anything of His 
knowledge save such as He wills’ |Q. 2:255] (457b) 


359 


schatological Witness will be initiated into the knowledge of the 
innermost meanings of Muhammad's message. This knowledge will be 


invisible realm (waridat-i ghaybi). God did not reveal [these 
secrets in the mission of Muhammad intentionally], because 
when the [Witness] to whom God alluded [in the verses]: ‘The 


From the fragments cited above it could be concluded that the concept 
of Witness belonging to the ‘midmost community’ is very similar in 


7 ; ‘ 
" Allusion to the correspondence between the number of the raka and the "Inventory 1, no. 25. English translation from L Gardet, ‘Dyanna’, E12. vol 2. 
PP. 447-452. 


number of ontological ‘words’: 17+15=32, 17+1=28. 
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pa eie to the concept of Imam. Both concepts refer to 
; egory of saints initiated into the ‘knowledge of the book’ $ 
Mother of the Book’. These saints are acti i : oo tae 
“asi à active in the period follo 
the mission of the Prophet Muhammad, and their task is the disc 
of the innermost truth of this last prophetic revelation b oe. 
ta wil, the return of the propheti i ore Z ihe Wy of 
ha ' phetic word to its origin in the divine 
Word. Both Witness and Imam have an eschatological dimensi 
which brings them close to the figure of the Saviour (Mahdi) iii 
In traditional Shiʻ'i doctrine, the Imam is the only person on has 
the competence to reveal the esoteric meaning of the prophetic 
revelation, that is, to perform ta wil. In this quality, the Imam is sahib 
al-ta wil, ‘the Master of ontological hermeneutics’, or ‘the Master of 
the return to the origin’.“* Fadl Allah is also often mentioned in the 
works of his disciples with the title sahib al-ta ‘wil. In the case of Fadl 
Allah, this title refers to his specific spiritual experience, when the 
innermost meaning of the letters of the alphabet as the starting point 
of the universal ta wil was disclosed to him. Notwithstanding this 
evidence from the later Hurafi works, Fadl Allah did not explicitly 
apply the title sahib al-ta wil to himself in the Jawidan-nama. This 
could, of course, be an expression of taqiyya. In the following two 
fragments the sahib-i ta wil is described, in accordance with the views 
common to several branches of Shi'ism, as a person who will achieve 
the ‘return to the origin’ of the divine Word after its ‘descent’ (tanzil) 
was completed by the Prophet Muhammad, the ‘Master of the 
(competed) revelation’, or the ‘Master of the descent’ (sahib-i tanzil). 
The only feature of this description that is probably specific to 
Jawidan-nama is the idea that the Master of ontological hermeneutics 
completes the 28 primordial ‘words’ revealed to the Master of 
revelation with 32. The sum of the 28 and 32 is 60, the number that 


i 


43 The word batin, ‘esoteric, inner meaning’, as opposed to zahir, ‘apparent, 
external meaning’, is often used in the Jawidan-nama, but mostly in a very B 
context, probably with the concern to avoid emphasising too explicitly its specifically 
Shi‘i connotation. The same holds true of the word haqiqa, ‘reality, truth, innermost 
meaning’. 

4 Cf H. Corbin, En Islam Iranien, vol, 1., p. 188; M.A. Amir-Moezzi, Le Coran 
silencieux et le Coran parlant, p. 124. 
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characterises the cosmic body of Adam and the complete Book of 
God: 
‘Sixty poor persons ', ‘two successive months’ [Q. 58:4}: 60 days 
{of the two months] refer to 60 cubits of the height of Adam, we 
The 28 [primordial] ‘words’ were revealed in the language of ike 
Master of the ‘descent’ (sahib-i tanzil), and 32 in the language 
of the Master of the ‘return’ (sahib-i ta wil). Whosoever i. 
such a height, matches the height of Adam and will enter 
Paradise (189b). 

The disjointed [particles] of the divine ‘words’ ( mufradat-i 
kalimat-i ilahi) were manifested (tajalli) for the first time in the 
person of Adam, because ‘He taught Adam the names, all of them’ 
[Q. 2:31]. Adam was the father of humankind and angels bowed 
down before him. After [Adam], the same particles were 
manifested in the bodily form of the Seal (dar wujid-i khatim). 
[This last manifestation] sealed the source (mabda ) [from which 
the revelation ‘descended’, and initiated] the return (madd). The 
same [particles] come and manifest themselves in the locus of 
manifestation of the master of return (dar mazhar-i sahib-i 
ta'wil), which achieves the task. As far as God exists, the human 
being and human form (insan wa siirat-i insdn) will exist. Adam 
was in the beginning, and at the end there are the Seal and the 
Master of return. All three are one and the same person ... The 
ultimate goal of the revolution of the heavenly sphere around the 
earth is to realise the manifestation of Adam (236b at the margin). 


The following fragment gives some additional details on the nature of 
this ‘return to the origin’: it is essentially the return to the knowledge 
of the names that God taught Adam, after having created the body of 
Adam as the perfect locus of manifestation of these names: 
Jerusalem (bayt al-maqdis) is the location [corresponding] to the 


back of Adam [and to his chest," the receptacle of the divine 
knowledge]. [In this place] Adam received the primary know- 


“In addition to the fragments cited below, a passage on the tol. 21a establishes a 
lik between sahib-i ta wil, the letter dad and its numerical value, 800 
* “But whosoever finds not the means, then let him fast two successive months, 
before the two of them touch one another And if any man is not able to, then let him 
feed sixty poor persons - that, that you may believe in God and His Messenger Those 
me bounds; and for the unbelievers there awaits yet a painful chastisement 
Inventory I, no. 19 
Inventory l, no. 13 
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ledge (im) [coming] from the divine Essence (dhat), and 
[referred to in the verse]: ‘He taught Adam the names, all of them’ 
[Q. 2:31]. [In this place, this science] will return to him [in the 
form] of the knowledge of action (‘ilm-i amal), (that is,) the 
names [of the letters] which compose [compound lexical u 


inits] 
in every [human] language (106b), 


The next fragment expresses a very similar idea and Specifies that the 
final revelation of the 32 ontological ‘words’ will take place after the 
prophetic mission of Muhammad: 


God the Most High created Adam and made him the locus of 
manifestation (mazhar) of the 32 ‘words’ without beginning and 
without end. [These ‘words’ were then taught to Adam]: ‘He 
taught Adam the names, all of them’ [Q. 2:31}. [The same] 32 
‘words’ were produced by the tongue of Adam. The ‘science’ 
(ilm) of the 28 and 32 ‘words’ was also written in the lines of his 
face. The 28 ‘words’ were first revealed to the Messenger 
[Muhammad], so that the explanation (baydn) of the 32 ‘words’ 
could be given later on (434b). 


This ‘complementary’ perspective on the relationship between the 28 
‘words’ of the tanzil and the 32 ‘words’ of the ta'wil coexists in the 
Jāwidān-nāma with the ‘inclusive’ one, according to which the 28 
‘words’ will be completed by four additional ‘words’ up to the number 
32.” These four additional ‘words’ are the ‘Messengers We have not 
told thee of mentioned in Qur'an 4:164.°° 

The passages cited above do not contain any reference to the 
identity of the sahib-i ta wil. However, we have already seen that 
several passages indicate ‘Ali as the person charged with the ta ‘wil after 
the mission of Muhammad is completed. Jesus in his second coming 
will also teach the ta ‘wil and show that the forms of all existent objects 
and beings are the loci of manifestation of the ontological words: ‘Jesus 
said... [that he will come] in order to lead people to perfection 
(kamal), to teach the ta'wil (talim-i ta'wil), and to teach that all 
existing objects and beings (mawjidat) were brought into existence by 
the Word (kalam wa sukhan), and that they are all loci of 
manifestation (mazhar) of the divine Word’ (426a). 
ee 

* This second approach has been already mentioned above in this chapter, with 


reference to Ali, and in Chapter 10 (fragment fol. 172a). 
"Fol. 244a. 
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it will be recalled from Chapter 10 that, according to the Jawida 
nama, Jesus in his second coming will play the central role Sci te 
Jast stage of ta wil. He will open the seven seals of the apocalyptic $ i 
mentioned in the Revelation of John. These seven seals are identifed ia 
the Jawidan-nama with the seven lines of the divine ontological 
writing on the face of Mary. The opening of the sealed Book of Life will 
thus reveal the ‘motherly’ knowledge of the universal ta wil, and lead 
humankind back to the original human condition where everybody 
will possess the full knowledge of the divine Word manifested in the 
human bodily form, the divergences between the religions and 
confessions will be removed, and everybody will be able to speak the 

universal ontological language of God. 

The prophetic cycle of the revelation of the divine Word began with 
Adam. According to the Jawidan-nama, Adam was created by God as 
the locus of manifestation of the complete Word. The actual 
knowledge of the Word taught by God to Adam constituted the 
prototype and the contents of all the prophetic revelations that took 
place in the course of human history. Similarly to Adam, Jesus was the 
divine Word, which spontaneously took the human bodily form in the 
womb of Mary. This is why, of all the prophets, Jesus is the most 
appropriate to lead humankind to the knowledge of the innermost 
meaning of the human bodily form at the end of times. The cycle of the 
Word will thus be closed and humankind will return to the original 
condition of Adam: 


O Christian (ay tarsa), according to you, is this [bodily] form 
(stira) of Mary [identical] to the form of Adam and Eve or not? 
Certainly, it is. The form produced by the spirit made flesh 
(surat-i rūh-i gishtmand) is the form of Adam. In the Torah and 
[other] prophetic books it is said that God the Most High taught 
the names of all existents (majmia-yi mawjudat) to Adam, peace 
be upon him. And the descendants of Adam, who speak different 
languages, [all] obtained the [bodily] form of Adam (sirat-t 
Adam) from Adam. It is said in the Torah: ‘Let Us make man in 
Our image, after Our likeness, and let them have dominion over 
the fish of the sea, and over the fowl of the air ... So God created 
man [Adam].""! Jesus (masih) has the form of Adam. And Adam, 


a e E 
Wanda Inventory I, no. 5. The Persian paraphrase in the Jdwiddn-ndma is: man bi 
“am mikhwastam chizi biyafarinam bi-shakl-1 Khad wa hay at-i khud wa surat 
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the form eae [the knowledg, Fe, the form of God 
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alsa the form of God. Jesus became esh in the womb of Mary, is 


_ -yi khuda- ia 
Senek christian, be aware that, since Jesus mid 1 an ix 
Le ce f [divine] Word is produced by a n 
ek. as en he came [in his historical mission], the 3. fae 

compose the] Speech taught by God to Adam ae 
part of the 32 lines [of the ontological writing] a big 
[reproduced] on the face of Jesus ... [these 32 ae = q er 
which contain all that exists in two world pee pai 
[fully] manifested in the tongue of Jesus. This is why eels 
= I will come back and complete the religion of the prophe i 

ave come to complete, not to abrogate’® (396b-397b).°* 


The language of Adam was identical to his bodily form, created as the 
Book of God. The revelation of the innermost meaning of this form by 
Jesus will thus bring the humans back to the original language of 
Adam, which is inherent to the human bodily form and which is the 
source of all particular human languages: 


If someone asks that, according to the trustworthy informer 
(mukhbir-i sadiq), when Jesus will come, all [humankind] will be 
{united] within one religion (din) and one confession (madhhab) 

. How will this be possible? How can the divergences [in 
approaches to the divine] Unity (tawhid), to the knowledge of 
God and creation of things be overcome? ... The answer is in the 


khad ki padhshah-i murghan-i hawā` wa mahiyan-i darya bashad Adam-ra 
biyafarinam. 

52 Inventory II, no. 4. 

53 Inventory II, no. 8. 

54 The idea that the form of Jesus is t 
Arabic Apocalypse of Peter. See p. 111 of Mingana’s translation, 
Gibson's translation, which contain also the passage from 


fragment of the Jawidan-nama. 


he form of God might be inspired by the 
and pp. 5-6 and 15 of 
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original nature (khilqga) of Adam: ‘God the Most High created 
Adam in His form’ and ‘in the form of the All-Merciful."*? All 
[humans] are the children of Adam, |created] in accordance with 
the original nature of Adam. [The lineage of all humans goes 
back] to the glory, religion and nation of Adam (buzurgi wa din 
wa millat-i Adam), to [his rank] of vicegerent [of God] ( khilafa), 
before whom the angels bowed down, to the names that God 
taught Adam [according to the Quran 2:31], to the original 
nature of Eve who is Mother ... The origin (as!) of all {human} 
languages is the language of Adam (83a-b). 


Several passages in the Jawidan-nama define Paradise as the condition 
of the repented Adam. Repentance is needed in order to overcome the 
consequences of the satanic suggestions that entailed the exclusion of 
Adam, Eve and their descendants from Paradise. This repentance will 
be achieved at the end of time, and only then will humankind be able 
to re-enter Paradise: ‘“A party in Paradise, and a party in the Blaze” 
[Q. 42:7]. Paradise is the station of the repented (tawba) Adam, when 
he comes back [to the condition mentioned in the verse]: “Adam, dwell 
thou, and thy wife, in the Garden” [Q. 2:35] (165a). 

Because of Satan, who was rejected (mardud) after he had refused 

to bow down, Adam was excluded from Paradise, and so were his 

children, But, on the Day of Resurrection (qiydma), Adam and 

his descendants will return [to Paradise] by repentance (inába) 

_.. Whosoever does not repent from the speech (qawl) of Satan 

remains in unbelief (176b). 


According to the following fragments, the condition of repentance 
will be fulfilled through the sacrifice of Jesus, which most probably 
alludes not to the crucifixion, but to the sacrifice of the Lamb 
mentioned in the Revelation of John 5:6-8, the episode that is much 
cited in the Jawidan-nama:° ‘The Christians (masihi) say that, as 
long as Jesus does not come, Adam will not be delivered from the fire 
and his repentance (tawba) will not be accepted. Since Jesus is the 
Word of God, as long as the Word of repentance (kalima-y! indba) 


a 
^ Inventory I, no. 11. 

5 ** On the question of Jesus’ crucifixion in Islam, see N. Robinson, 'Crucfiuon 
Encyclopaedia of the Qur an, vol. 1, pp. 487-489. For the citation of the passage won 
the Apocalypse mentioning the sacrifice of the Lamb, see Chapter 10, fragment fol 
394b ff., and Inventory I, no. 1 
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does not come to Adam, [his] repentance (tawba) will not be 
accepted’ (425b). 


Jesus said in the Gospel: ‘The first thing that came from the 
heavens was the Word, and | am this Word. *”... This means: 
“The Word that came to Adam and to all the prophets, | am this 
Word.’ This is true. ‘Thereafter Adam received certain words from 
his Lord, [and He turned towards him; truly He turns, and is All- 
Compassionate}’ |Q. 2:37].°* Jesus said: ‘Adam will not enter 
Paradise before | sacrifice myself (56b). 


In Chapter 1, we have seen that Jesus symbolises in the Jawidan-nama 
the highest level of the divine Word, the immediate emanation of the 
Essence. Jesus represents the unified divine Word before the 
differentiation. This is why the unification of humankind within one 
community, speaking one language, will be accomplished by Jesus at 
the end of times. This unification of humankind will prefigure the Last 


Gathering: 


“The Messiah, Jesus son of Mary, was only the Messenger of God, 
and His Word that He committed to Mary, and a Spirit from Him’ 
[Q. 4:171] ... Itis in his quality of divine Word that Jesus, as it is 
said, will come at the end of time, the Word of God and Spirit of 
God, in order to strengthen the religion of Muhammad. All 
creatures will then be [united] within one religion and one 
confession, and they will be delivered from death (409a). 


In Part One, we also discussed the Jawidan-nama’s developments on 
the nature of Time. These developments are based on the central idea 
of identity between Time and the Word with its 28 and 32 ontological 
‘words’. Since Jesus represents the complete Word of the divine 
Imperative, he also represents the complete Time. This is one of the 
reasons why he will come at the end of Time, and his coming will be 


one of the signs of the Hour: 


een 


5? Inventory Il, no. 4. 
5* Fa-tàåba alayhi innahu al-tawwab al-rahim. The verb taba (to repent, to turn 
repentant), are derived from 


from), and the name al-Tawwab (he who turns from sin, 
the same Arabic root as the noun tawba (repentance). Hence the link beween this 
verse and the concept of Jesus as the Word of repentance. 

° This idea is found in the pseudo-Clementine literature which was apparently 
familiar to Fad] Allah. Cf. S. Grébaut. ‘Littérature éthiopienne pseudo Clémentine » 


Revue de l'Orient Chrétien, 16 (1911), p- 169. 
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‘Ha Mim. By the Clear Book, behold...’ (Q. 43:1, 2| ‘He’ - that is 
to say, Jesus - ‘is knowledge of the Hour (Q. 43:61], He is th 

Word of God mentioned [in the verse}: “His Word that iis 
committed to Mary’ [Q. 4:171]. The creation: "He created the 
heavens and the earth in six days’ |Q. 7:54] was realised by E 
Word [of Command} ‘Be, and it is’ (kun fa-yakûn) (Qur, 2.117 
ff,|. [The command Be! (k"n = kaf + nün)] contains six ‘words’ 
hence the relationship with the Hour."' Therefore, he (Jesus = 
Word], is the ‘knowledge of the Hour’ (71a) E 


Jesus will also reveal the knowledge concerning Time and its structure 

that is, the correspondence between the divisions of time and the 28/32 
: ‘ +6. . > / 

ontological ‘words’. ? During his second coming, Jesus will complete 


the prophetic messages revealing the ontological ‘words’ that remained 
hidden until then. He will thus restore the full divine Word with its 32 


‘words’, such as it was taught to Adam: 


Jesus said: ‘I come not to diminish the religion of the 
prophets, I come to complete it’? He [also] said: ‘[I am} the 
Word of God. The first thing that came from the heavens was 
the Word, and God was with this Word, and I am this 
Word. Similarly, Adam and his children received the 32 
[primordial] ‘words’, and the external form (sūra) of Adam 
and his children is the science (ilm) of the 32 ‘words’. And 
Jesus said: ‘I am this Word.’ Therefore, Jesus will come [back| 
in order [to complete and reveal] the 32 ‘words’ given to 
Adam, from which every prophet received a certain number 
in accordance with his utterance: ‘I will come in order to 
complete them and to reveal their secret, I come not to 
diminish them.’ Since Jesus is the Word of God, he must 
reveal the number of the divine ‘words’, and how they are 
related to things as [their principle] of existence. He said 
[indeed]: ‘I will come in order to explain all that I said by the 
means of parables and allusions’ (426a).”° 


™ 
Thi i 
mi. is refers most probably either to the names of the six letters, kf, alif, fa, nun, 
+ nun, or to the corresponding phonemes. 


That is, with Ti 
© CE fol. 98b. ime represented by the six days of the creation. 
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The eschatological Saviour (Mahdi) is described in the Jawiday. 
as a person who will reveal the hidden truth of all prophetic mj 
that is, the 32 ontological ‘words’ by means of which the divine a 
and attributes disclose themselves to humankind, and by m 
which are revealed all prophetic books: "ea 


The innermost truth (haqiqa) of the secret of all 

[focused] on the Saviour (Mahdi). The Saviour = H 
innermost truth of all prophets is manifested (tajalli) thro 
myself. I am the locus of manifestation (mazhar) of them all’ 
This means that the innermost reality of the prophets which 
consists of the 32 [primordial] ‘words’, will be made manifest i 
him, revealing the [divine] Essence and attributes (bayan-i ji 
wa sifat). And the innermost truth [of the ‘words’] is in the single 
[phonemes] (mufradat) (389b). 


In several fragments of the Jawidan-nama, the eschatological Saviour 
is identified with Jesus, which is in accordance with the Sunni 
tradition. Other fragments obviously address Shi'i expectations, and 
include the traditions according to which the Mahdi will be a 
descendant of Fatima, and the utterances where ‘Ali is described as the 
‘Speaking Word’ of God.®* Moreover, as we will see in the following 
citations, some fragments combine both series of apparently contra- 
dictory traditions, and propose a conciliatory point of view. Indeed, 
what seems essential to the Jawidan-ndma’s definition of the Saviour is 
not the concrete identity, but the quality of the living divine Word — 
attributed, in different scriptural materials, to both Jesus and ‘Ali and, 
according to the beliefs of several branches of Shi'is, transmitted in the 
line of the Imams descended from ‘Ali and Fatima. The parallel 
between Jesus and ‘Ali extends also to the function of unification that 

we mentioned earlier as one of the characteristic features of the 
Saviour. If Jesus symbolises in the Jawidan-nama the divine Word in 


J 


é For Sunni and Shi'i approaches to the issue of identity of the ae 
emphasising the opposition between Jesus on the Sunni side, and the Qaim cone 
line of the Shi'i Imams, see G. S. Reynolds, ‘Jesus, the Qa'im and daki me 
Rivista degli Studi Orientali 75/1-4 (2001), pp. 55-86. It should be = oe 
Sunni tradition also includes the idea that the Mahdi will paepae ká 
Prophet and the descendents of Fatima and ‘Ali, but places him gre 3 
while the Shi'is privilege the Husaynids. See Cook, Studies in M Apocalyp 


pp. 140, 214. 
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the condition of primordial Unity before differentiation, Ali 
symbolises the primordial Riit of the science, the counterpart of 
the undifferentiated Word.” Thus, the figure of the Saviour in the 
Jawidan-nama combines the features of both Jesus in his second 
coming and of the last Imam of Shii eschatology: 


“There is no Saviour except the Messiah Jesus son of Mary’, and 
“The Saviour [will be] from my house, from the children of 
Fatima.’ Both [traditions] are correct. The Saviour (Mahdi) will 
be the Word of God. [And Ali said]: ‘I am the point under ba.” 
It is known that the 28 ‘words’ and the 32 ‘words’ are, in their 
essence (dhat), one Word (319b). 


Jesus and ‘Ali symbolise the divine Word present in every object and 
being, by means of which every object will speak at the end of time: 


‘(The Messiah, Jesus son of Mary, was]... His Word that He 
committed to Mary’ [Q. 4:171]. Jesus was therefore the Word of 
God, and the Writing of God. Starting with him, [the divine 
ontological writing spread] on all objects and beings. It is he who 
will come from heavens at the time of prayer: ‘There is no Saviour 
except the Messiah Jesus son of Mary’; ‘There is mot one of the 
People of the Book but will assuredly believe in him before his 
death’ [Q. 4:159]. Everything [that exists] in the three worlds, 
apparent and hidden (zahir wa batin), in imagination and mental 
images (takhayyul wa tasawwur) is, like him, divine [ontological] 
writing and the Word of God. As such, everything is speaking, as 
it is said: ‘God gave us speech, as He gave everything speech 
[Q. 41:21]. If the things were not the Word of God, they would 
not [be among those mentioned in the verse]: ‘He gave everything 
speech.’ [And ‘Ali said]: ‘I am the speaking Word of God’, * and‘ 
am the point under ba’ (392a). 


The Antichrist (dajjal), the adversary of the Saviour, is described as the 
antagonist of the Word, an ‘anti-Word’: ‘The Antichrist is the 
adversary (mu Grid) of the Messiah [or Jesus, masih) who is the Word 
of God (kalimat Allah)’ (387b). The purpose of the Antichrist is to 
hinder the realisation of the divine Word in the created world, but he 
i O ae 


*” Cf. Chapter 1. 
68 
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has no power before the Word already realised. Consequently, 
Antichrist has no power over humans who have attained the 
ledge of their own bodily form as the locus of manifestation of 
Word. Internally, the Antichrist is represented by the lower self ( 
the hankerings and passtons of which lead the human soul astray 
the path of salutary knowledge. But the 14 ‘motherly features’ on 
human face, which are the loci of manifestation of the 14 


ontological ‘words’, are like 14 angels that keep the lower self a 
from the sacred space of self-realisation and self-knowledge: 


Some of the great masters (rnashd ikh-i kubdr) explain in their 
books the following verse: ‘We shall show them Our signs in the 
horizons and in their own souls (fi anfusihim)' [Q. 41:53) in the 
sense that the likeness (mitha!) of all that is in the horizons exist 
in the souls. For example, the power (quwwa) of Muhammad and 
the power of Aba Jahl, the power of Moses and the power of 
Pharaoh, the power of Jesus and the power of Antichrist (dajjal) 
{are represented in every particular soul]. Every time that the 
qualities of Jesus, peace be upon him, who is the Spirit of God, 
overcome the lower self (nafs), they say that Antichrist has been 
defeated. Such is the explanation of the esotericists (tawjih-i ahl-i 
batin). [Muhammad], peace be upon him, said: "The Antichrist 
will not enter Medina, for the fear of Jesus. [The city] will have on 
this day seven gates, with two angels over every gate.” The 
esotericists say that, when 14 angelic powers (quwwat-i malaki) 
emerge in a being (dar wujûd zahir shawad), the Antichrist of the 
lower self (nafs) cannot enter there, but anything outside this 
[condition] is subordinated to the lower self. To further extend 
{this discourse], they report that the Messenger, peace be upon 
him, said that whosoever recites three verses from the beginning 
of the sura “The Cave’ (al-Kahf) will be delivered from the evil of 
Antichrist,” either from the Antichrist of the lower self or from 
the Antichrist of the end of time. By the will of God, one can be 
delivered from the apparent and spiritual Antichrist (dajjal-i sart 
wa ma nawi) by means of the Qur'an (225b). 


Externally, this sacred space protected against the ‘anti-Word! 
Antichrist is represented by the holy cities of Mecca and ea 
because they symbolise the ‘mother of the cities’ and the Mother of 

Book, the macrocosmic analogue of the human face: 


” Inventory I, no. 2 
™ Inventory I, no. 53 
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a said: “The Antichrist will not enter Medina, for the tear of 
oy | The city] will have on this day seven gates, with two angels 
ae every gate’ The 14 angels are the counterpart of the 14 
pel of the Mother of the Book (umm al-kitab) * Elsewhere. it 
ig said that the Antichrist will not enter Mecca either, because 
Mecca is the ‘mother of the cities’ (umm al-qura) Fourteen of the 
Mother of the Book in Medina, and the mother of the cities in 
Mecca ~ these two [cities| are, in reality, one and the same. These 
14 ['words'| are written on the [human] face, for both Medina and 
the mother of the cities [represent the human face} {All| other 
(‘words’| are produced by [the fundamental ‘words’ written on the 
human face], in the same way as the Book [of the Qur ân] spread 

, starting from the Mother [represented] by Mecca and 
Medina. The Antichrist cannot enter the mother of the cities or 
Medina, which [represent] the Mother of the Book (164a). 


It was mentioned above that, according to the /dwidan-nama, the 
Saviour is expected to reveal the knowledge of Time, referred to in this 
eschatological context as the ‘knowledge of the Hour’, In the following 
few paragraphs I will discuss the textual evidence of the Jawidan-nama 
focusing on the eschatological aspect of the doctrinal positions related 
to the theory of time. 

The most fundamental idea that emphasises the eschatological 
dimension of time in the Jawiddn-ndma is the essential identity of 
Time with other global entities created as the counterparts of the 
complete divine Word, namely Adam and the Universe. Therefore, the 
completion of Time necessarily coincides with the completion of the 
cycle of the Word, including its revelation in the prophetic missions 
(tanzil) and its return to the source (ta wil). The return of the Word to 
the source means that the ontological ‘words’ will flow in the direction 
Opposite to that which took place during the creation. They will 
withdraw from particular objects and gather together in the unique, 
original form of their comprehensive manifestation, which is the form 
of the cosmic Adam, 

We have already seen above that the second coming of Jesus is 
Ye ee in the Jawiddn-nama as the manifestation of the complete 

‘vine Word in human form.”* This manifestation is produced by the 
begin the 14 letters, disjointed and in different combinations, featured at the 


gning ot some Quranic suras. 
CE fol. 71a. 
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accomplishment of the total cycle of time. Though this c 

is uniformly referred to as ‘the Hour’ in the coiatslogal ea 
the Jawiddn-nama, its quantitative measure does not seem to he. 
strictly determined in the text. The basic idea is that the H Ps 
corresponds to the full Word with its 28 and 32 ontological ‘w a 
but this correspondence can be symbolised by different numba ail 
periods of time most commonly mentioned in the Jawidan-na «al 
the counterparts of the Word are the week and the Period of 40 rs: "N 
With regard to eschatological symbolism, the accomplishment Ai the 
full cycle of time is associated to the Resurrection, because ita 
corresponds to the time during which the 


body of Adam was made: 
The Resurrection (qiyama) that God Promised to the descendants E 
Adam is called the ‘Hour’ because [God] kneaded the clay of Adam 


during 32 times 32 hours. When the Hour will be manifest, Adam will 
be manifest too. [And this] will be the Resurrection and the 
Unification (wahdaniyya)’ (82b). 

The passage from the human to the cosmic measure of time is often 
made with reference to the Qur’anic verses which mention a day equal 
to 1,000 (Q. 22:47, 32:5) or 50,000 (Q. 70:4) years of ordinary time. The _ 
cosmic week as the measure of the full cycle of the Word is, therefore, 
obtained by the multiplication of seven or 40 days by one of these 
multiples.” The period of 350,000 (seven times 50,000) or 300,000 (six 
times 50,000) years is probably the most often mentioned in the 
Jawidan-nama, but 6,000 and 7,000 years can also be found in some 
fragments.” 

Let us recall that, in this regard, Adam is referred to in the Jawidan- 
nama as the ‘Master of Time’ (sahib al-zaman).”? The body of Adam is 
equivalent to the complete cycle of time. In Chapter 5, we have also 


ee - oo 


76 Cf. Chapter 5. 
” These saab are probably regarded in the Jawidan-ndma as pee 
without any relationship to physical time. A fragment fol. 177b states apes en 
1,000 is the limit of numbers’ (nihayat-i adad hazar bi [nbn] der tonia BH 
fol, 452a: ‘the limit of numbers in Arabic is 1,000' (nihayat-i ‘adad dar 
hazarast). isisi. 
78 Cf. fol. 7a, 11b-12a, 37b, 38a-b, 85b, 94b, 100a-b, prea EEr qA 
Some fragments discuss the cycles of 360,000 (fol. 78b-79a, á 
or 600,000 (fol. 287a) years. 
7 Chapter 5, fol. 101b. 
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seen the Jawidan-nama’s interpretations concerning Friday, the ‘day 
of the Synthesis’ (jum'a). Friday is the day when the creation of Adam 
was completed, and also the day that completes the six days of creation 
up to six times 28 hours, symbolising the perfect correspondence 
between the cycle of the week and the number of the ontological 
‘words’. This is why the eschatological Hour is associated with Friday. 
since Friday is the day of manifestation of the complete Word, by 
which all beings and objects were produced, it will also be the day of 
the final Gathering of the dead. Also, “The seventh day is the ‘master of 
days’ (sayyid al-ayyam), the mirror, and the day of union (juma), 
because when the spirit came into the body [of Adam], he was able to 
contemplate himself in the mirror of Friday (or ‘of union’, jum a)’ (7b). 
This day, all that existed within time will be re-actualised, and every 
object and being will face the 28 ontological ‘words’ of the Word that 
encompass it from six directions. This means that at the end of time 
every object and being will clearly contemplate, like in a mirror, the 
ontological ‘words’ that sustain the existence of their external forms 
and constitute their innermost meaning. The transformation of the 
forms into ontological ‘words’ that will take place at the end of time is, 
according to the Jawidan-nama, referred to in the Qur nic verse 
14:48, which mentions a day when ‘the earth will be changed to a 
different earth, and so will be the heavens’:*° 


[The phrase], “We call it Day of Resurrection, the extended 
day’,*" refers to Friday (jum'a). When it is added to the six days 
[of creation], it becomes the ‘extended day’: ‘who created the 
heavens and the earth, and what between them is, in six days’ 
[Q. 25:59]. When this ‘extended day’ was added to six other days, 
they became [equal] to six times 28 hours. Since it is said: ‘The 
Hour will not rise but on the day of Friday’, the assembling of 
bodies (hashr al-ajsdd) will take place on the extended day, which 
is Friday. Upon this day, it will clearly appear that anything 
created - children of Adam, angels, Hell, Paradise, sensible, 
imaginable and mental {entities} that emerge in mind (mahsusat 
wa tasawwurat wa takhayyulat ki dar dhihn dar mi-dyad), and 
those that will emerge in the future - have six sides ... 
Everything except God has six sides, and every side of every 


Ko 


2 Tr. Yusuf Ali 
l 
a DYentory 1, no. 10. 


a F ; ʻ 
he six spatial directions: four cardinal points, zenith and nadir 


ym 
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existing thing is related to the 28 hours of time .. Therefo; 
Face mentioned [in the Qur‘anic verse}: ‘Whithcom ore, the 
115] refers to the readi 


synthesis symbolised 
reflecting] Adam, te 2 Mii 


rise but on the day of Friday’ ®3 


Several passages of the Jawidan-nama clearl 
mentioned in Qur'an 14:48 means that all o 
exchanged for the corresponding ontologi 
fragments are examples of such reasoning: 


y State that the ‘change’ 
bjects and beings will be 
cal ‘words’. The following 


The heavens and earth and all that is between them have been 
divided in accordance with the number of the 32 and 28 
[primordial] ‘words’. Any part of them can be changed to a 
‘word’, This is why it is said: ‘Upon the day the earth shall be 
changed to other than the earth, and the heavens’ [Q. 14:48). 
Therefore, all [existing] objects and beings are the ‘words’ of God, 
and they will be changed to divine ‘words’, which are 32 and 
28 (302a). 


The eschatological ‘exchange’ will be operated in accordance with the 
divine convention that ensures the essential correspondence _ 
interchangeability between the ontological ‘words’ and the — s 
forms.*® This exchange of material forms for the ontological : 


O  - 


# Inventory I, no. 20. ; as oad 

* That is, time and space with its six oe Pap scp dhenat 
earth’, will be substituted by the direct manifestation divine 
citation. P 

a5 On the ‘divine convention’, see Chapter 2. 
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which will take place at the end of time, supposes that the ontological 
‘words’ inherent into the forms of the objects will manifest themselves 
directly. When the Hour comes, every existing object and being will 
speak, in the sense that it will emit the Ontological name that sustained 
its existence. Such is, according to the Jawidan-nama, the interpret- 
ation of the Quranic verse 41:21, where the skins speak and witness 
against people: 
All existing objects and beings are the ‘words’ of God, as it is 
mentioned [in the verse]: ‘God gave us speech, as He gave 
everything speech’ [Q. 41:21]. ‘Upon the day the earth shall be 
changed to other than the earth, and the heavens’ [Q. 14:48] 
[means that] when the heavens and the earth will be changed to 
other than heavens and earth, they will be substituted by the 
divine Word (41 1a). 


The ‘exchange’ and direct manifestation of the ontological names 
corresponding to all existing forms of the sensible universe are 
probably the most important features of the Jawiddn-ndma’s 
eschatological discourse. In some passages, the Hour is defined 
essentially as the time when everything will speak: ‘The Hour is the 
time when [is realised the condition of]: “God gave us speech, as He 
gave everything speech” [Q. 41:21]’ (85b). 

The direct manifestation of the ontological names released by all 
existing forms will clearly demonstrate that every object and being is 
brought into existence as the locus of manifestation of these names. 
Since, according to the Jawidan-ndma, the bodily form of any existing 
object is composed of ontological letters, described as elementary 
forms corresponding to the metaphysical ‘words’ or phonemes of its 
name, every existing or even potentially possible form is essentially 
ontological writing. At the end of time, this quality of writing will be 
clearly visible in every form, because all forms will emit, or ‘spell’ their 
ontological names, in the same way as an ordinary writing can be read 
and spelled. This is why the eschatological Hour is also the time when 
the universal Book of creation will be revealed. This idea is expressed 
in various ways in several fragments of the Jawiddn-ndma. For 
example, the following fragment describes how the heavens will be 
transformed into a Book when the degrees of the heavenly sphere will 
be exchanged for the ontological words: 
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lnm c — to the prophets} (itab 
3 S, in accordance with the 

0 deg numbe 

on A 2? lot the ontological ‘words’, which mE apa : 
on 5 ae a the numbers of the divine Book : erred 
4 in the verse]: ‘Upon the day the earth shall be cha ‘he 
than the earth, and the heavens’ |Q. 14:48] (145a) weed ji 


asmani) 


The revelation of this cosmic Boo! fe 

vela s k, referred t 
Return’ (kitdb al-ma àd) will take place at the hyi 
30,000 = 360,000 years, when the Sun will 
constellations of the Zodiac: 


end ofa cycle of ti 


The sun... completes its ove 

g s cycle over the 360 degrees 
heavenly sphere], which are {six times] 32 em 
It is a star that transits from one 


30,000 years... 
of the Return [referred to in the ve x 
he Retu tse}: ‘He who i pose 
Recitation (Qur an) upon thee shall surely restore thee te a Pape 
) o 


homing (maad)’ [Q. 28:85} (115a). 


and 28 ... in one 

Year, 
i constellation to anothe in 
and [this corresponds to the] complete oik 


But in most of the fragments, the revelation ofthe universal Book, whi 

will manifest the divine ontological words in any atom ofthe aean 
the end of time, is associated with the sealed Book from the evel 
of John, referred to as the ‘Book of Life’ in the Jawidan-nama. Several 
Passages suggest that the Qur anic expressions such as ‘the Book from 
which nothing is omitted’, ‘Mother of the Book’ and ‘The Book that tells 
the truth’ allude to the Book of Life, which will be opened by Jesus 
during his second coming as the eschatological Saviour: 


‘No creature is there crawling on the earth, no bird flying with its 
wings, but they are nations like unto yourselves. We have neglected 
nothing in the Book; then to their Lord they shall be mustered 
[Q. 6:38]. [This verse] applies to the animate [creatures] 
(hayatdar). In what concerns [both] animate [beings] and 
inanimate [objects, it is said]: ‘God gave us speech, as He gave 
everything speech’ [Q. 41:21). The phrase ‘We have neglected 


56 Le, six times 28 and six times 32. 

* According to the Jawidan-ndma, this verse refers to 
the end of time of the ontological ‘words’ and writing, which z 
truth of everything existing ‘on the earth and in the heavens. ere 

** Probably a reference to the complete cycle of the gyroscopic prec 
earth, which is approximately 25,800 years: 

* Cf. Chapter 10. 
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nothing in the Book’ [refers to the} Mother of the Book (umm al 
Kitab), for it is said: ‘with Him is the Mother of the Book 1Q. 13 39). 
and ‘with Us is a Book speaking truth’ |Q 23:62} When the Book 
of Life will be opened, everything will speak. The opening of the 
Book of Life and of all [other Books) refers to the opening 
(kushada), in the sense of manifestation of the science of the Word 
(az rů-yi ilmiyyat-i kalima), from minerals and animals (334a) 


Unlike the books brought by all previous prophets which, as we have 
seen in Chapter 8, ‘translated’ the prophetic revelation into Particular 
human languages, the Book of Life is written directly in the divine 
ontological writing. The revelation of the Book of Life reproduces the 
direct revelation of the 28/32 ontological ‘words’ of the complete Word 
by God to Adam. Since the human bodily form is essentially the locus 
of manifestation of the same Word, the Book of Life reveals the inner- 
most truth of the human form, the 28/32 ontological ‘words’ that 
constitute the original nature of any human being. This revelation leads 
to the direct perception of the Word without the intermediary of the 
form. Since, according to the Jawidan-ndma, Jesus symbolises this pure 
and unified divine Word, such as it existed before the creation of forms. 
it is Jesus who will open the ontological Book of Life of the human 
bodily form leading to the direct manifestation of the divine Word: 


The Book of Life (rmushaf-i hayat) is so called because, unlike 
the Gospels and the Torah, which were written down (in 
human writing], it is the divine Book and divine Wntng 
(mushaf-i ilahi wa khatt-i ilahi)... Opening and reading of this 
Book produces eternal life (haydr-1 jdwiddni). [This Book 
contains] the secret of the 32 divine ‘words’ (sukhan-i Wahi), 
which Adam originally received from the heavens, by means of 
which Adam was created, [the number of lines of] his face and 
of the members of his body being in accordance with the 
number [of these ‘words’]. It is with reference to these [words] 
that Jesus said: `I am this Word’ The Lamb with seven horns 
(barra-yi haft-shākh), which will open this Book [of Life] and 
sacrifice himself before the Father, delivering [through his 
sacrifice] the servants of God from the divergence of 
languages™ will be Jesus the Messiah (masih).”' The divine 
Word manifested in Adam was also Jesus, for he said: “The first 
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thing, which came from the heavens, was the Word, and | was 
this Word, and God was with this Word.”* 1 will come back at 
the end of time in order to reveal the original nature of Adam’s 
face, which contains the science of the divine Word,’ These 32 
‘words’ of Adam, which are the Word of God ... when 

are set free from the shape and form [of corresponding letters} 
are like Jesus [who said]: ‘We do not have any length, beeadils 
or depth’, which are [the dimensions] of the bodies (ki inha 
sha n-i jism) (323b-324a).? pa 


The revelation of the ontological Book at the end of time will also 
reveal the innermost truth of all previous prophetic Books: 


[The Saviour] will come and say: ‘I am the sum of all truth’ 
(majmu-yi hama haqiqa). When he will reveal the innermost 
truth and [the true] being (haqiqa wa hasti) of the 32 
[primordial] ‘words’, he will simultaneously reveal [the true 
meaning] of all prophetic books (kutub-i asmdani). The true 
dimension (haqiqa) of all [that exists] is open to him (150b). 


We have seen in Chapter 10 that, according to the Jawidan-nama, the 
Quran contained, explicitly or implicitly, the full number of 28/32 
phonemes corresponding to the ontological ‘words’ of the divine 
Word. This means that the Qur'an is essentially identical to the human 
body, which is the original locus of manifestation of the divine Word. 
The idea of analogy between the text of the Qur'an and the ontological 
writing of the human body and face underlies the Jawidan-ndma’s 
literal understanding of expressions such as ‘speaking Qur'an’ (applied 
to ‘Ali or to an anonymous Imam), or ‘Mother of the Book’ (when the 
first sura of the Qur'an is identified with the female face). As a result of 
the direct manifestation of the metaphysical truth of the holy books at 
the end of time, the Qur'an will take the form that corresponds to its 
inner meaning of the locus of manifestation of the full divine Word, 
which is the human form: 


All the 114 suras [of the Qur'an] with the 14 ‘words’ (kalima) that 
appear at the beginning [of some suras represent], in a sense, 
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the 14 [lines] on the [human] face. On the Day of Resurrection 
(giyama), the Qur an will be represented on the face of man (bar 
ri-yi rajul) ..- According to a hadith, on the Day of 
Resurrection, God will make the Qur an appear in the form of 
a man (bi-strat-i rajul).” [The verse]: ‘Move not thy tongue’ 
(Q. 75:16} refers to this [event] ... The Messenger, peace be 
upon him, said that, on the Day of Resurrection, the Qur an will 
appear in the form of a man. All the Quran is composed of 29 
‘words’, and the true 29 ‘words’ (bist wa nuh kalima-yt haqiqi) 
and the divine [ontological] writing (kitdabat-i khuda 7) is the face 
of Adam. This will be shown, on the Day of Resurrection, by the 
appearance of the Qur'an in the form of a man (220a-221a). 


The material of tradition concerning the anthropomorphic appearance 
of the Black Stone at the end of time is interpreted in the Jawidan- 
nama along similar lines. These interpretations have been discussed in 
Part Two. According to a tradition attributed to Ali b. Abi Talib, the 
primordial Covenant was enclosed in the Black Stone.” On the Day of 
Resurrection, the Black Stone will be opened and the Covenant will 
become manifest. The Covenant, as it is described in the Jawidan- 
nama, is the record of the witness produced by the prototypes of the 
human beings in pre-eternity, a witness based on the contemplation of 
the human form as the locus of manifestation of the divine Word. 
From this point of view, the Covenant is another symbol for the 
ontological apocalyptic Book. The link with the human form and face 
as the locus of manifestation of the ontological ‘words’ is further 
strengthened by the fact that the Black Stone is located in the Ka ba in 
Mecca, in the location corresponding to the face of Adam, and the 
seven turns of the ritual circumambulation symbolise the seven 
‘motherly’ lines of the human face. At the end of time, this inner 
meaning of the Black Stone will become manifest, and this is why it 
will appear then in the form of Adam, and humankind will renew the 
witness of the Covenant. 

In this regard, the Jawidan-nama often cites the well-known maxim 
attributed to ‘Ali b. Abi Talib: ‘He who knows himself knows his 
Lord.” In Muslim ritual, this self-knowledge is referred to by the 
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circumambulation around the Ka ba during the pilgrimage to Mecca; 
‘Whosoever asks why people circumambulate around the Ka'ba 

the answer is, “he who knows himself knows his Lord”, and "God 
created Adam in His form” (268a). As observed earlier, the Ka'ba 
symbolises in the Jawidan-ndma the head and the face of Adam, th 
locus of manifestation of the complete divine writing, a 


This Black Stone, which will be opened and which will produce 
then the divine Covenant, and have two eyes and a tongue,” 
When this Black Stone, which [represents] the original natal 
(khilga) of Adam and Eve, is opened by the divine line of balance 
the science of the 32 ‘words’ without beginning and without end 
will be manifested, as well as the secret of ‘Am I not your Lord? 
[Q. 7:172]. [At this moment], you will be able to see that all the 
members of your body are brought into existence by the Word 
[of the divine Command] Be! (Kun) (439b).°? 


The Jāwidān-nāma gives also a specific interpretation to other events 
associated in Muslim tradition with the end of time. In Part One, we 
have seen that the black smoke is interpreted in the Jawiddn-nama as 
one of the symbols of the shadow, which announces the appearance of 
visible forms as the counterparts and loci of manifestation of the 
luminous ontological ‘words’. At the end of time, during the ascending 
stage of the cycle of the Word, the smoke will, conversely, herald the 
transformation of the visible forms into the pure ontological ‘words’, 
Since Jesus symbolises in the Jawidan-nama the pure Word free of any 
form, the smoke will announce the coming of Jesus and the direct 
manifestation of the Word: 


The advent of the Resurrection will be their advent [that is, of the 
primordial ‘words’]. This is why it is said: ‘Be on the watch for a 
day when heaven shall bring a manifest smoke’ [Q. 44:10}. This 
‘manifest smoke’ is one of the signs of the Hour (ashrat-i saa); it 
is the science [of the primordial ‘words’]. When the ‘manifest 
smoke’, which is their science, appears, it will lead to the true 
being (wujiid) of these [‘words’]. Necessarily, [the ‘words’] 
themselves will come [following the smoke], and this will be the 
Resurrection, and Jesus the Messiah (masih) will be the 


a OT 
8 Inventory I, no. 35, 
9 Similar ideas are also formulated in fol. 353b and 378a. 


The Last Stage of the Cyc le of the Word 34i 


sanifestation of the divine Word, as it Is said: His Word that He 
omitted to Mary 14:171) (65b) 
nce to the smoke and the direct manifestation of the Word, 
nh? jen 102b (cited in Chapter 2), mentions also a non-identified 
fragment pike (eschatological ) Word’ (sdhib-t kalima). 
Lisa ‘sign of the Hour’, the sun rising in the West, is also 
ae ee reference to the Jawidan-nama’s ‘cosmic anthro- 


interpr! The West indicates, according to the Jåwidån-nåma, 
en the place corresponding to the back and chest of Adam. 
er i 


|| the prophets were descendants of Adam, they all came ‘from his 
ne iust as the rest of humankind, i.e., from Jerusalem. The sun 
is 7 a the West at the end of time will therefore represent the 
aan ous figures of all the prophets and herald the coming of 
rarai ‘the Master of the Perfection’ as mentioned in one of the 
following fragments, who will synthesise and achieve the whole cycle 


of the Word: 


God the Most High informed the Messenger, peace be upon him, 
that the sun [of the Day of Resurrection] will arise from the West 
__. Since Adam and all the prophets appeared from Jerusalem, 
which is the place (maqam) of creation of Adam's chest and back, 
and which is located in the West, [God] will make the sun appear 
from the West (285a-b). 


Since all humankind comes from Jerusalem symbolised by the back of 
Adam, the Resurrection at the end of time will take place also in the 
land of Jerusalem. This is another meaning attributed in the Jawidan- 
nama to the sun rising in the West. The two following fragments are 
examples of Jawiddn-ndma’s interpretations concerning this eschato- 
logical event: 


‘God the Most High created the head of Adam and his forehead 
from the clay of the Ka'ba, his chest and his back from [the clay 
of] Jerusalem ... his right hand from the earth of the East, and 
his left hand from the earth of the West." [The verse]: ‘[And he 
(Joseph) lifted his father (Jacob) and mother upon the throne; and 
the others fell prostrate before them.] “See, father”, he said, “this is 
the interpretation of my vision of long ago”’ (Q. 12:100], refers to 
the prostration before Jacob, represented by the sun {in Joseph's 
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‘vision of long ago’}.'"' According to the beliefs of old days (bi 
tariq-i tila), the person before whom all the angels proatrated 
appeared in the form of the sun (bi-sarat-i aftab),'” and c 
from the West, which is the place (maqam) of the back and dae 
[of Adam]. The sunrise in the West means the onesie ‘a 
the back and chest of Adam, who is the father of the m e z 
(abii al-bashar), and the father of all the prophets Before m 
creation of Adam, |the sun] circumambulated around the © “ 
p the a y anticipation] of the actual emergence (tarb a 
am ... In the o : id ‘sun’ 
aerala old days, they said ‘sun’ and meant ‘Adam’ 
The hadith [that mentions] the sun rising [in the West 

{refers to] the emergence of a Master of Perfection 
endowed with the knowledge of God (sahib-i iowal ote 
khudashinds). Israel, represented by Jacob, appeared to e 
in the world of spiritual disclosure (@lam-i kashf), in the ; = 
the sun. The spiritual direction (qibla) of his dscendirit NA : 
and the Tent of Meeting (khayma-yi miad), which is ‘od 
Jerusalem (bayt al-maqdis), is [located] in the West. At the pre 
of sunrise and sunset, many thousands of prophets prostrated 
themselves before God and prayed with their faces turned in this 
direction. According to the words of the Messenger, the Truthful, 
this will be also the land of the assembling [of the bodies on th 
Day of Resurrection] (zamin-i hashr). Since Jerusalem is pa 
location of the chest and back of Adam, it is from there that all 
the prophets came, in particular [those of) Israel, whom God 
showed to Joseph in the form of the sun. Moses, our Messenger 
and [all] other prophets, who [appear] in the world of spiritual 
disclosure (@lam-i mukdshafa) in the form of the greater 
luminary (siirat-i nayyir-i azam), also rose from this place, and 
there will they be assembled (hashr) [at the end of time]. This is 
[the meaning of the] sun rising in the West ... Necessarily, one 
of the signs of the Resurrection (ashrat-i qiyama) will be the sun 
rising in the West (366a-b). 


Since the end of time is essentially the return to the origin, the 
eschatological events generally reproduce, in the inversed order, the 
series of events that took place at the beginning of creation. We have 


101 The ‘vision of long ago’ refers to Q. 12:4, at the beginning of the Quranic story 
of Joseph: ‘Father, I saw eleven stars, and the sun and the moon; 1 saw them bowing 
down before me.’ 

102 This is most probably an allusion to the prostration 
described in Q. 2:34. 
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mple of such inversion: the smoke, which appeared 
creation, anticipating the emergence of any visible 

rm, appears also at the end of time, as one of the signs of the Return. 
l9 ddition, several passages of the Jawidan-ndma express the idea that 
3 T at the end of the time are anticipated from the outset in the 
ties that are created as counterparts of the complete Word, in 
particular in the form of the cosmic Adam and in Friday which 


represents the fullness of time.” . 

The direct manifestation of the cosmic Adam will, as we have already 

mentioned above, reproduce for humankind the conditions of the 
t. The humans will be able to recognise the 


primordial Covenan 
theophanic appearance of the divine Word in human form. Con- 


sequently, they will be able to see their own real nature, good or evil: 


The Book of the eternal bliss (kitab-i saddat-i abad) and that of 
everlasting misery (shagawat-i sarmad) will be given in the hand 
of the rightful (salih) and the wicked (talih) servants [respec- 
tively]. The people of the right (ashab-i yamin) and the people of 
the left (ashab-i shimal) will be made clearly visible at the time of 
manifestation of the dominion of the Essence of the glorious 
King (zuhůr-i saltanat-i dhat-i malik-i dhii-l-jalal)... The veils 
of the human condition (hujub-i bashariyya) were removed from 
the God-seeing eyes (nazar-i khudabin) of the prophets, who 
were thus enabled to contemplate the manifestation of the pure 
divine Essence (dhat-i hadrat-i subhani). By the means of signs 
[or Qur'anic verses], clear proofs and distinctive marks (bi-âyåt 
wa bayyanat wa aldmat), the servants of God will be informed 
about the manifestation of the world of the Essence (zuhtir-i 
‘alam-i dhat) and the imminent end of the circle of the attributes 
(nihayat rasidan-i da ira-yi sifat). Therefore, while [still] in the 
human condition (dar alam-i bashariyya), they will grasp the 
manifestation of the presence of Unity (dark-i zuhar-i hadrat-i 
ahadiyya), and will be prepared for eternal bliss and everlasting 
life, turned towards the world of eternal existence {in God] 
(mutawajjih-i dlam-i baqa ). By the witness of the prophets, the 
intimates of the glorious King will [attain] the knowledge of the 
presence of Unity [through] the manifestation of the eternal 
Essence: ‘How then shall it be, when We bring forward from every 
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nation a witness, and bring thee to witness against those? 


[Q. 4:41]. The exigency of the Pre-existent divine Essence, [which 
is] the source of the unlimited effusion (fayyad-i fayd.j 
namutanahi), is such that the circle of the attributes of the 
world of the [divine] Message (da ira-yi sifat-i ‘@lam-i risdla) 
arrives to its end with the most clear mark of the manifestation of 
the essence of the King, in the glory of the point of existence 
(nugta-yi wujid), in the most wise of wise and most el 
eloquent, the ummi Messenger Prophet, the prince of the 
Prophets and Messengers, Muhammad the Arab, may God bless 
him and his family ... On the Day of Reckoning (yawm al- 
hisab), he and the people of the right will be ... Separated from 
the people of the left. Unlike the people of the left, the people of 
the right of every nation, who are the pure of God (pakan-i 
hadrat-i ahadiyya), will be led by the eternal King ... into the 
eternal kingdom where they will dwell under His unwavering 
dominion (319a-b), 


The direct manifestation of the 28/32 ontological ‘words’ in the form 


accomplished by the Saviour will enable everyone to read immediately 
in the Tablet: ‘At the end of the world, the 32 letters will become open, 
and produce a possessor of eyes and tongue. This will be the 
manifestation of Adam’ (257a-b); ‘When the [Well-preserved] Tablet 
[of the divine ontological Writing] is manifested, everybody will be 
able to read it’ (268a). 


Finally, let us cite the following fragment, which gives an interesting 
description of the end of time focused on the symbolism of horn 
(qarn) and orifice (sůrākhī): 


Israfil will blow (nafkha) into the Trumpet (sir), and the 
Trumpet is a horn (qarn). It has been established that the 
constellations are 12, and they have the shape of the divine 
Throne. Adam and his descendants were brought to life by the 
divine Breath (nafkha) [blown into them] ... The 12 constella- 
tions have the form of Adam, and are divided in accordance with 
the original nature of Adam. One of them is Taurus, possessor of 
a horn ... There is no tomb (qabr) that would not be provided 
with an orifice (surakhi), through which the [divine] effusion and 
breath reaches this tomb: ‘For the Trumpet shall be blown, and 
whosoever is in the heavens and whosoever is on the earth shall 
swoon’ |Q. 39:68]. [At this moment}, the original nature of the 
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360 [heavenly] degrees [with their fractions, which are the 
counterparts of the ontological ‘words') will me visible, as 
well as the Throne, the Book,'™ the spelling and the writing, snd 
a ‘garden the breadth whereof is as the breadth of heaven and 
earth’ [Q. 57:21], and all that was promised by the prophets and 
God (367a-b). 


The return of the prophetic cycle to the direct and immediate 
knowledge of the divine Word marks the accomplishment of the cycle 
of the Word and of the three cosmic entities expressing the fullness of 
the Word, that is, of the cosmic Adam, Time and Universe. The cosmic 
Adam will become visible, the Hour will come and the Universe will 
dissolve, when the ontological ‘words’ Sustaining the existence of 
material forms withdraw from the things and return to their original 
condition in the eternal divine Word. This event is usually illustrated 
in the Jawidan-nama with reference to the Qur anic verse 14:48: ‘Upon 
the day the earth shall be changed to other than the earth, and the 
heavens and they sally unto God, the One, the Omnipotent.’ 


ey 
Probably an allusion to the primordial Covenant. 


Conclusion 


The Jawidan-nama in the Context of Islamic Thought 


eceding study of the Jawidan-nama’s doctrinal contents 

inevitably raises the following question: how can this doctrine be 
situated in the history of Islamic religious thought? The present 
conclusion is intended to discuss this question and to provide 
observations which, hopefully, can be developed in future research. 

As mentioned in the Introduction, the known sources do not 
contain any significant information concerning Fadl Allah’s affilia- 
tions, such as the names of his teachers, or of any other figures who 
may have played a prominent role in his spiritual and intellectual 
education, and in the maturation of his thought. Careful identification 
of possible references to known authors or currents, such as specific 
technical terms or other borrowings in the text of the Jawidan-nama, 
could shed more light on this issue. But such a study can hardly be 
undertaken before an accurate critical edition of this work becomes 
available. 

In the meantime, any effort of contextualisation will remain 
necessarily tentative. In the absence of direct textual evidence that 
would attest links with specific trends or works, such an effort can only 
be based on a comparison of the Jawidan-nama’s doctrines with those 
i similar religious trends. However, a general, indistinctive compar- 
ban with all possible similar currents risks becoming a pure (and 
beet exercise of erudition, which will hardly help us to 
Islami. Denni the real place of the Jawidan-nama in the history of 

to focus ao thought. It seemed to me more useful in this chapter 
iien e terary penres and religious trends that had some kind 
affinity with the Jāwidān-nāma, Or which could have, 
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Since the Jawidan-nama has some features that give į 
ance of a Quranic commentary, and since Qur'anic ie: appear- 
(ta wil) is at the core of this work, the first section briefly aa d 
Jawidan-nama’s relationship to this major genre of Islamic nägid 
literature. But, as we have seen in many fragments cited in the Re 
chapters, the Jawidan-nama's hermeneutics is not limited to Pr 
Qur'an, it is also extended to the biblical texts. Therefore, this section 
will address the issue of specific use of biblical texts in the Jawidan- 
nama and its possible precedents in the history of Islamic exegetical 
literature. 

From the point of view of its intellectual orientation, the doctrine of 
the Jawidan-nama is part of the mystical and messianic current that 
has existed from the beginning of Islam, but attained some 
prominence in the period immediately preceding the Mongol 
invasion, especially in the works of Ibn al-'Arabi and in the Ismaili 
doctrinal literature. In the Mongol and post-Mongol Iran, including 
the time of Fadl Allah, various elements of this current can also be 
found, in particular in the works of authors belonging or related to the 
influential Kubrawi Sufi tradition. The latter produced a messianic 
figure very similar to Fad] Allah, namely Muhammad Narbakhsh (d. 
869/1464).! On the Shi'i side, Nizari Ismailism constitutes arguably 
one of the most important channels through which the re-actualised 
doctrines of early Shi'i esotericism, re-shaped in the framework of the 
messianic doctrine of giyama, spread in the post-Mongol mystical 
circles. For these reasons, it seemed to me more productive to focus on 
the above-mentioned trends in the second section of this chapter. This 
section is concluded with a brief assessment of various 
parallels to and influences on the central doctrinal themes of the 
Jawidan-nama. 

The third section contains some remarks on the contents of the 
Jawidan-nama that could indicate Fadl Allah's project of messianic 
reorganisation of the Muslim community. These contents situate the 
Jawidan-nama in line with the general tendency during the post- 
Mongol era towards conciliation and unification of various 
within Islam and restoration of its universal ecumenical dimension, 


LS 
On him, see $. Bashir, Messianic Hopes and Mystical Visions: the Narbakhshiye 
between Medieval and Modern Islam (Columbia, SC, 2003). 


Conclusion sy 
which was arguably one of the most salient characteristics of th 
mystical and messianic pattern of religious authority in that period is 
this perspective, the use of Christian apocalyptic texts, includin ike 
canonical Revelation of John and the Arabic Apocalypse of A is 
particularly notable, and provides new evidence for the reflection es 
the influence of these texts on the development of the Islamic 
messianic discourse. 

‘This attempt at contextualisation of the kind of thought represented 
by the Jawidan-nama is followed by final notes, focused on the future 
directions and persepectives in the study of messianic movements in 
Islam generally, and of the Hurdfis in particular. 


The Jawidan-ndama as Qur anic Commentary 


In the previous chapters, we have seen how deeply the Qur anic text 
and the hadith material are woven into the discourse of the Jawidan- 
nama. Muslim scriptural sources constitute the fundamental proof 
texts for the Jawidan-nama’s doctrinal developments. It has also been 
mentioned that the principle of Quranic exegesis (ta wil) is the central 
theme of the Jawidan-nama. This work interestingly combines some 
features of the traditional Quranic commentary genre with the 
metaphysical theory of universal ontological hermeneutics, which 
constitutes the core of Fadl Allah's doctrine. Fadl Allah's approach to 
the Qur'an commentary reflects the interaction between the Qur anic 
revelation and Fadl Allah’s personal inspiration based on his mystical 
experience.” In a sense, the latter is presented as an extension of the 
former; the extensive use of Quranic citations and hadith material 
frames Fad] Allah's doctrinal views within the body of the Muslim 
tradition. Fadl Allah’s concern to emphasise his adherence to the 
traditionist current is also discernible behind the regular reterences to 
Ahmad b. Hanbal (d. 241/855), one of the few prominent figures of 
Muslim religious thought explicitly mentioned in the Jawidan nama.” 
re 2 ee eee 
re cere extent, this feature is characteristic of any mystical exegesi ji the 
Eei u an lae experience as hermeneutical principle, i yori 
P, Nwyia, asec u lexique technique de la mystique musilmane teL aot. aik 
On him pata et language mystique (Beirut, 19 a 
>. Melchert, Ahmad ibn Hanbal (Oxford. 2006) 
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In several catalogues of manuscripts, the Jawidan-nama has 
described as a Quranic commentary (tafsir), and this description + 
not entirely wrong.” Indeed, many fragments of the lawidan. 
begin with a Quranic verse, or a Sequence of verses, followed by the 
author's explanations and interpretations, In some fragments, the 
author's personal input is reduced to 


a few words, the explanate 
function being fulfilled by a selection of hadiths. The Tran 


Sadiq Kiya, who had a thorough first-hand knowledge of Hurafi texts, 
observed: ‘This book [i.e., the Jawidan-nama} is a Quranic commen. 
tary (tafsir), written by Fadl Allah. His interpretation of the Quranic 
Verses ts original and reflects his vision of a particular mission that he 
believed to be in charge of.’ 

The originality of Fadl Allah's approach to the interpretation of 
scriptural sources relies most probably on his claim of direct 
inspiration, This would explain why the Jawidan-nama contains no 
explicit reference to previous Qur'anic commentaries, which js 
fundamental for classical works of this genre.* The wealth of scriptural 
material is used not to legitimise the proposed interpretation by a solid 


chain of transmission linking it to the trustworthy sources, 
traditionist style, 


ian scholar 


as in strict 
but to express the intuition of Fad] Allah, his 
individual understanding, which he Presumably believed to be 
inspired directly from the prophetic source. This direct inspiration 
would dispense Fad] Allah from concern with legitimisation through 
transmission and related issue of authenticity of the exegetical 
traditions. His selection and interpretation of the Qur'anic verses 
and hadiths is determined by his specific doctrinal views. In other 
words, Fadl Allah does not merely interpret the prophetic revelation 
contained in the Qur'an and traditions deemed ‘trustworthy’ 
according to the criteria of hadith criticism, but rather uses the rich 
symbolic language of the Revelation in order to convey his own 


* See the acquisition note for the Jawidan-ndma's manuscript no, Ee.1.27 of the 
Cambridge University Library, acquired in Istanbul in 1601; ‘Commentarius Persicus 
in Alcoranum dictus Jawidan-cabir’; and Ahmad Munzawi, Fihrist-i nuskhaha-yi 


khatti-yi farsi, 6 vols. (Tehran, 1349/1969), vol. 1, p. 1111: ‘tafsirist irfani-yi hurüff'. 
Kiya, Wazha-nama, p. 34 (my translation), 


"For the origins, development and schools of 
period, and a detailed list of references, 


and Medieval’, in the Encyclopaedia of 


Quranic exegesis up to the modern 
see C. Gilliot, ‘Exegesis of the Quran: Classical 
the Qur an, vol. 2, pp. 99-124. 
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‘The latter, and not the hadith criticism, determines his 
spiration: I * ‘authenticity of the material of tradition that he uses 
: dersta' ding °” xplains the amazing variety of traditions in the 
ne i aie" i i and Shii canonical hadiths, apocrypha, 
, attributed to Ali b. Abi Talib, elements from 
atic ok rophets’ and other materials, the sources of which 
the ‘stories oft fim to identify, are cited and combined most 
are sometime? r as they corroborate the doctrinal developments of 
enerouslys ee rovide him with eloquent symbolism. Scriptural 
the author i its legitimising function, but not exactly in the way 
material arii in the traditionist approach. The legitimacy, in the 
it is underst tibility with Muhammad’s revelation, is based, in this 
m formal criteria of authenticity, but on the fact that the 
cars — and mystical experience of Fadl Allah is perfectly 
OT aie and authentically expressed in the language of the 
co 
ae characteristics bring the te “ a 
stical conception of Quranic exegesis. i wo si aa 
fee the Qur'an can be understood progressively, on severa = > 
disclosing its ever deeper meanings as the mystic progressesiiy 3 
her effort to reproduce and to live through the prophetic preio $ 
The interaction between personal experience and Qu Snie reve anan 
is thus essential for mystical exegesis, as it is in the Jawidan-ndma. 


sense of CO 


7 The central criterion for the selection of fragments included in the Rs 
volume has been clear and straightforward relevance for the understanding of U 
doctrinal views found in the Jawiddn-ndma. This reduced the presence a 
fragments with a significant proportion of traditions, which are often symbolic +e 
allusive, As noted above, a critical edition of the Jâwidān-nåma will hopefully gi le 
a necessary basis for a thorough research on the sources and use of traditions in E is 
work, thus extending the notes summarised in Inventories | and IL at the end of this 
book. 

* For a similar position of Ibn al- Arabi with regard to the material of — 
and issue of authenticity, see D. Gril, ‘Le hadith dans l'œuvre d'Ibn Arabi ou lac aea 
ininterrompue de la prophétie’, in C. Gilliot and T. Nagel, ed, Das Prophetenhadi 
Dimensionen einer islamischen Literaturgattung (Gottingen, 2004), pp. 123-14 " 

” Foran overview of Sufi Quranic commentanes in the classical and medieval 
Periods, see Gilliot, “Exegesis of the Quran’, pp. 118-120 

' Several studies on particular authors and works of mystical Qur àme 
commentary are now available. See, for example, Nwyia, Exegese corannque et 
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the Specific 
personal experience supposedly claimed by Fad] Allah went of the 


nary mystical Qurita 


; i ng to the accoun 
followers, Fadl Allāh received the revelation of the ultimate Se "i 


any typical work of mystical exegesis, the Ja Wid hein... 


expression of a specific doctrine of an absolute and Universal tg yz) ; 
the language of Prophetic revelation, that is, through interpre a P 
the scriptural sources. — 


a x 
Word."' The idea that Prophetic revelation, the tanzil, or ‘descent’ of 


the divine Word into a human lan i 
guage and its external 
manifestation, has to be completed by the ta wil, a ‘return’ Rien 


innermost (bdtin) meaning, is one of the most 
the Shii worldview.!? The ta wil ee 


" Mir Kasimov, “The Word of Descent’ 


_, te for example, Corb 
PP. 14, 222 ff, 225-226 7 En Islam Iranien, vol. 1, pp. XX, 171, 18% vol. 3 
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is quality of the Imams is reflected in the designation of 
am as ‘speaking Qur an’; in this sense, the Imam is regarded as 
the ak of ta wil, and his speech corresponds to the innermost 
the are the Revelation." 

meaning some evidence in Hurifi literature which suggests that the 
There te was, if not originally conceived by its author, at least 
a his followers as a book of ta wil, in the sense described 
ae the Introduction, we have seen that one of the honorific 
above. Ei Allāh was referred to by his followers was sahib al-ta wil. 
m of the ta wil. This is mentioned in fragment of the anonymous 
oem onig the plan of six chapters or ‘beginnings’ of the Jawidan- 
aa that has been discussed in the Introduction: 


The Master of the ta wil [i. e., Fadl Allāh] has founded the divine 

Jawidan-ndma upon six ‘beginnings’. From the beginning to the 

end, the discourse of the divine Jåwidān-nāma is divided and 

contained within these six ‘beginnings’, and sealed by them. In 
the same manner, the inimitable word of the Master of the tanzil 
[i. e., the Qur'an revealed to the Prophet Muhammad, the ‘Seal of 
the Prophets’) contains 29 suras introduced by the combinations 
of the disjointed letters, and is divided into 29 parts, which are the 
treasure sealed by the disjointed letters (481b) 


(walaya)- si 


If, as suggested by this citation, Fad] Allah’s followers regarded him as 
a ‘Master of the ta wil’, this would explain also a certain degree of 
sacredness that they apparently attributed to Fadl Allah's writings. 
However, with the possible exception of some ‘extremist’ Hurati 
groups, it is unlikely that the Jawidan-nama was regarded, either by 
Fad! Allah himself or by his followers, as the sacred text of a new 
prophetic dispensation. The Jawidan-nama clearly states that 
Muhammad was the last of the prophets, and the ‘descent’ (tanzil) 
of the revelation was completed in his mission. Even if the Jawiddan 
nama was regarded as an inspired text, the inspiration it conveved and 
expressed concerned not any further ‘descent’, but the beginning of the 
scent” of the divine Word, fully revealed in the Quran, back te its 
divine source,!4 This explains also the absence in the Jawidan-ndama of 


Paradigm presupposes that some kinds of inspiration are avadable 
IT lena Prophets and can be accessed at any point of history. The words of 
MAM are a salient example of such a sacred discourse. in fact, any discourse 


after the last of the 
the Sh 


De 


i not advocate abrog š 
sharia, but provides an interpretation of its pea Symbol 
perspective of this work a 
on 
This focus on the ta wil also explains the 


extensive 
Muslim scriptural sources in a Pl.) 


Christian ones, It is interesting that the Jawidan-namg’s kan, 
Jewish and Christian texts does not seem to be i " 
conception of tahrif or ta é 


bdil (change, alteration, forgery), central to 


es’ (shath pl. shathiyat) of the ecstatic 
ugala al-majānin), are another example of 
in Islam. The extant collections of such 
ù al-Qasim al-Hasan Nisåbürī (d. 406/1015), 
and Sharh-i shathiyat of Razbihan Baqli Shirazi 
al introduction by H. Corbin (Tehran and Paris, 
1966). See also C. Ernst, Words of Ecstasy in Siifism ( Albany, NY, 1985). The works of 
great Persian mystical Poets, such as Jalal al-Din Rami and Hafiz Shirazi, have been 
compared to the Qur an (cf. E. G. Browne, A Literary History of Persia (London, 1902- 
1924, repr., 1999), vol. 2, pp. 519-520, and vol. 3, pp. 311-312 ff), and claims of a 
supernatural revelation of a work were not unusual in mystical circles. On Ibn al- 
Arabi's claim to divine inspiration for his works, and its rejection by Ibn Taymiyya, 

see M. Chodkiewicz, Le Sceau des saints: Prophétie et sainteté dans la doctrine d'Ibn 
Arabi, revised and extended edition (Paris, 2012), p. 29. For the idea of divinely 
inspired hermeneutics of the Scriptures and for the ‘inversed’ structural similarities 
between Ibn al- Arabi's Futthat al-Makkiyya and the Qur'an, which suggest that the 
Futahat should be regarded as an ‘ascension’ (miraj, urij) to the source of the 
Quranic ‘descent’ (tanzil), see M. Chodkiewicz, Un océan sans rivage (Paris, 1992), 
pp. 51 and 90 ff. To a certain extent, this line of extra-Qur'ånic inspiration goes back to 
the prophetic example, and more particularly to the extra-Qur'ānic part of the 
revelation arguably received by the Prophet Muhammad, closely linked with his 
heavenly ascension (miraj). On this topic, see Graham, Divine Word and Prophetic 
Word. For the relationship between tanzil and ta wil in the Jawidan-nama, see Part 
Iwo and Mir-Kasimov, “he Word of Descent’. à 
For the central arguments of the anti-Hurafi polemics, see Mir-Kasimov, 


Takfir and Messianism 


mystics, or the sayings of the ‘wise fools’ ( 
the inspired extra-Qur'ānic discourse 
utterances are Ugala al-majanin of Ab 
ed. Bassam al-|abj (Damascus, 1985), 
(d. 606/1209), edited with a substanti 


p 
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sh and anti-Christian polemical 


h their 
ians tampered witi 
d Christi ama does include 


amic anti-Jew! 
instream : ich Jews an visas 
pa tS genre dealing Ae 
i vi dala’ il al-nubuwwa literature, W c 
pax for Muhammad's prophethood e 
17 In accordance with this secon 


poo evi — i gwidan-nama as 

ae pone r ally used in the Jawt 
-al texts ar neraliy à b 

: de, t - sn i A Qur an and the hadith. The biblical 

rtituce, 7 f-texts 


i awidan-nama as authentic 
takat see of the co Ww - 
‘on of Muhammad. Therefore, the ta wi api # 
eee ad ad also to these previous a = 
noon ao to the biblical texts can be fo ere 
nsion of ae such as Abū Hatim a = ja 
eao = ye al-Yaman (fl. mid-4th/ E vom mi ri » 
933-934), Jafar afer 361/971), Hamid al-Din Kimi 
a cm Khusraw (d. after 465/1072). 

411/1021), an S 


tof mv 
Th Tabet. EIZ, vol. 10, pp. 111-112. ee nse 
it Han —_ in the Jawiddn-nama where the point of the Sabbath. 
knowledge, ie ony i Jews ts emphasised uae ena i see | D 
tion of Moses’ message by ches in the mainstream Muslim om sad riain 
cme am aes of Muslim Biblical Scholarship. 'sa 
McAuliffe, 


Muslim Rela! 7 We h: already or example. that the 
sim tions 996 e have aire y seen, f 
Ra ). PP- 141-158. 
etatt N 4 58 


eted in 
2 Exodus are interpr 

ing described in the 
dimensions of the Moses’ Tent of Meeting d's mission (see Chapter 9 


the ade eh xs Saito E utei wl te Tarif Khalidi as The Pr mar 
* Aba Hatim al-Razi, Alam al-nubuwwa, Ahmad b. Abd Allah al sages ki 
Prophecy (Provo (UT), 2011); Hamid al-Din | Walker as The Master of e Age A 
=a OE AE ae k ee (London and New York, Sie 
T jecessi the Im > meat. il 
on te gee oe and J. M. F. Van n NESEN eit M. 
a l'œuvre du dai ismaélien Hamid ad-Din al- ——e Society. Proceedings of 
F. Van Reeth, ed., Law, Christianity and Modernism nae Arabisants et Islamisants 
the Eighteenth Congress of the Union Europeenne « z he Gospels and Chnstian 
(Louvain, 1998), pp. 147-160. For the interpretations o! abt and their extensive 
symbolism in Abu Ya'qùb al-Sijstani’s Kitab al _ Paul E. Walker, The 
incorporation in Nasir-i Khusraw’s Khwan a 105, 177-179, 184, and H 
Wellsprings of Wisdom (Salt Lake City, 1994), pp 93- ian 
Corbin, Trilogie isma¢lienne (Tehran and Pans, 1961). p ewes a 
note 238; pp, 116-117, and p. 117, note 240. For the interp! 


FF 


235; pp: 114-116; 
the biblical texts 
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Jawidan-nama’s interpretations of biblical material co 
same doctrinal points as the developments elsewhere su 
citations from the Qur an and the hadith is most probably inte 
a tacit argument in favour of the universal validity of Fadl 
ta wil.” The latter feature is also in accordance with the messi 
component of Fadl Allah’s thought. In fact, the absolute and 
disclosing of the innermost levels of the Quranic revelation, addr 
not only to the Muslim community but to entire mankind, haai 
universality of the original message of Islam, is one of the r j 
features of the eschatological Saviour, particularly emphasised in Shi'i 
eschatology.” : 
The full extent of biblical material in the Jawidan-nama, whether 
cited, paraphrased or alluded to, is still to be carefully analysed.?! From 
the quotations in previous chapters, especially in the fragments related 
to Moses and Jesus, it can be concluded that Fadl Allāh had a good 
knowledge of at least some sections of the Bible, from the Old as well as 
the New Testaments, and of some Christian apocryphal literature? 
Particularly interesting is Fadl Allah’s use of the Christian apocalyptic 
texts, namely the Revelation of John and the Arabic Apocalypse of 
Peter, to which I will return in the last section of this Conclusion and in 


in the works of Jafar b. Mansir al-Yaman (fl. mid- 4th/10th century), see David 
Hollenberg, ‘Interpretation after the End of Days: the Fatimid-Ismaili Ta wil 
(Interpretation) of Ja far ibn Mansar al-Yaman (d. ca, 960)’ (Ph.D. thesis, University 
of Pennsylvania, 2006), in particular p. 299 ff., and his ‘Disrobing judges with veiled 
truths: an early Isma ili Torah Interpretation (ta wil) in service of the Fatimid mission,’ 
Religion 33 (2003), pp. 127-145, 

'* For examples of the Jawidan-ndma’s interpretation of the Old and New 
Testaments, see Chapters 9-11. 

% On Islamic eschatological beliefs, see Cook, Studies in Muslim Apocalyptic. On 
the Shi i cyclical conception of the end of time as return to the origin, see M. A. Amir- 
Moezzi, ‘Fin du Temps et Retour à l'Origine’, in M. Garcia-Arenal (ed.), Mahdisme et 
millénarisme en Islam, in Revue des mondes musulmans et de la méditerranée, 91/4 
(2000), pp. 53-72. 

*' See notes in the introduction to Inventory Il. 

2 The material from the Christian sources is probably more visible in this book, 
because it is presented compactly in Chapter 10, while the citations from the Old 
‘Testament are scattered throughout the text, with only few episodes coming into focus 
in Chapters 9 and 11, To partly restore the balance, I refer to my article, ‘Some Specific 
Features of the Hurdfi Interpretation of the Quranic and Biblical Episodes Related to 


Moses 


Troborate the 
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iI, It is beyond doubt that these texts directly influenced the 
inventory © the Jawidan-ndma’s messianic outlook. 

ction Al ah had direct knowledge of canonical biblical texts is 
That Fadl eral citations in the Jawidan-ndma, which explicitly 
sted by rank or the Gospel (Injil). It is noteworthy that the 
- al texts and apocrypha are mostly cited in Persian in 
. ta as Persian translations of at least some biblical texts 

a been available at the time of Fadi Allah? and it is 
should have sible that, during his travels, he established personal 
pete Po Jewish and/or Christian circles where such translations 
ontac 
ver produced’ i awidan-nama™* that Fad] Allah 

in Arabic found in the Jawidan-nadma™ suggest tha Fad 

ware e translated or paraphrased these texts himself from the 
aut a biblical material largely available in Arabic at his time. The 
aari A emains why he does not cite the biblical texts consistently in 
ana he does with the hadiths and Qur anic citations. 
A ctu lines of the Jawidan-ndma, in particular the mystical 
theory of language and writing and mystical anthropology, have close 
parallels in Jewish and Christian mysticism.” Of course, by the time of 
Fad] Allah, such theories were fully developed in Islamic religious 


canonica 


> The oldest extant manuscript of Judaeo-Persian Pentateuch translation was 


apparently produced in 1319, and a harmony of the four Gospels —, 
well as translations of individual Gospels, circulated in Persian at least from the middle 
of the 14th century. See W. J. Fischel, ‘Judaeo-Persian. i. - Literature’, ER. vol 4. 
pp. 308-312, and ‘The Bible in Persian Translation: A Contribution to the mnayo 
Bible Translations in Persia and India’, The Harvard Theological Review sos 45-1 
(1952), pp. 3-45. See also R. Gulbenkian, The Translation of the Four Gospess into 
Persian (Uznach, Switzerland, 1981). F 
"GR fragment fol. 387b, citation from John 3:3 concerning the second birth; fol 
388a and 470b, citations from the Apocalypse of Peter 
*> The question of mutual influence between Jewish, Christian and Muslim 
mystical circles, which probably integrated in various ways the same stock of Gnostic 
doctrines, is long debated in scholarly literature For reterences to some themes of 
Jewish and Christian mysticism similar to the jawidan nama’s developments see S 
Stroumsa, ‘Form(s) of God: Some Notes on Metatron and Christ For Shiomo Pines. 
The Harvard Theological Review 76/3 (1983), pp 269-288. On the similarities wor 
Ismaili and Jewish mysticism of letters, fully valid tor the Jdwidan- nara, see G iai E 
‘Les lettres et les sons de la langue arabe d'après Abo Hatum al-Razi. Arabica : 
(1961), pp. 113-130, A similarity between Hurufi doctrines, the Jewish Kabbala an 
Christian mystical currents has also been noted by several scholars. See. for example 
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thought, to which I will turn in the following sections, } 
possibility that Fad] Allah had some direct relai 


and Christian (and possibly also Indian) mystical circles d 
ruled out at the present stage of research. The asennan A 
possibility requires a thorough study of the extra-Islamic this 


references found in the Jawidan-nama and other works tnaa a 
h. ay 


vs 


lowever, 
with 


The Jawidan-nama, Sufism and Esoteric Shiism i 


The Mongol and post-Mongol period was marked by a significant ~ 
rapprochement between various Islamic currents and the emergence x 
of synthetic systems of thought.” The emergence and in z 

power of organised Sufism, with its veneration for the Person of ‘Ali b, 
Abi Talib and the family of the Prophet, fostered the rapprochement 
between Sufism and Shi ism. This process was further accelerated by 
the input of the Nizari Ismailis who, after the destruction of their 
strongholds by the Mongols, tended to blend in with Sufis.” This 
resulted in the emergence of forms of mysticism for which the Sunni/ 
Shii difference seems hardly relevant. 


The Jawidan-nama is a work produced in this context of synthesis 
and eclecticism. It incorporates several intellectual and theological 
currents, including Sunni and Shii traditionalism and mysticism. It 


Corbin, En Islam Iranien, vol. 3, p. 252 and note 72. However striking the parallels, the 
concrete evidence is difficult to pin down. 

* On the eclectic intellectual atmosphere of the post-Mongol Iran, see M. Molé, 
‘Les Kubrawiya entre Sunnisme et Shiisme aux huitième et neuvième siècles de 
Uhegire’, Revue des Etudes Islamiques 29 (1961), pp. 61-142, in particular p. 69 ff; C- 
Cahen, ‘Le problème du Shi'isme dans l'Asie Mineure turque préottomane’, in R. 
Brunschvig and T. Fahd, ed., Le Shfisme Imamite (Paris, 1970), p. 118 ff; H. Landolt, 
‘Le paradoxe de la “Face de Dieu”: “Aziz-e Nasaf (VIle/XIIle siècle) et le “Monisme — 
ésotérique” de l'Islam', in Studia Iranica 25 (1996), pp. 163-192, in particular p. 188 
(with reference to Aziz-i Nasafi); M. Melvin-Koushki, “The Quest for a Universal 
Science’, in particular pp, 69-77, and his “The Occult Challenge to Philosophy and 
Messianism in Early Timurid Iran: Ibn Turka’s Lettrism as a New Metaphysics’, in 
Mir-Kasimov, ed., Unity in Diversity, pp. 247-276. é 

* See F. Daftary The Ismaiilis: Their History and Doctrines (Cambridge, 1990), 
p. 452 ff., and his ‘Isma ili-Sufi Relations in Early Post-Alamat and Safawid Persia’ in 
L. Lewisohn and D. Morgan, ed., The Heritage of Sifism, vol. 3, Late Classical 
Persianate Sufism: The Safawid and Mughal Period (Oxford, 1999), pp. 27 5-289. 
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judes elements of ‘occult’ sciences, such as alchemy, astrology 
also inc” urse, the science of letters and numbers, which became the 
and, of ° f Hurufism. The Neoplatonic aspects of the Jawidan-nama’s 
mark 0 iil with the normative discourse of jurisprudence 
© atti to Ahmad ibn Hanbal do not exclude examples of 
| interpretations of the anthropomorphic vocabulary of 
Quran associated with the Jahmites and Mu tazilites. The 
the dan-nama clearly formulates its position concerning such general 
one al issues as the eternity of divine attributes, or the createdness 
eon an. But the Jawidan-ndma is not just a synthesis: the free 
om a use of scriptural sources, and an original approach to the 
eae ectual and literary heritage of various currents of Muslim 
theology and mysticism form a unique multilayered technical 
language, which conveys the original doctrine of Fad! Allah based 
on his personal mystical experience. ; | 
From this point of view, the Jawidan-nama continues the tradition 
of eclecticism in Islam, in line with thinkers and groups such as al- 
Hakim al-Tirmidhi (d. after 318/936), the Ikhwan al-Safa , Shihab al- 
Din al-Suhrawardi (d. 587/1191) and Ibn al- Arabi (d. 638/1240), who 
creatively integrated, synthesised and reworked any material useful for 
the development of their original outlook, disregarding inter- 
confessional and inter-sectarian barriers. ”® 
Notwithstanding this essentially eclectic character of the Jawidin- 
nama, a discussion of the proportion in which elements of various 
religious trends have been combined and integrated to produce this 
specific doctrine can be useful in order to better understand the Place 
of the Jawidan-nama in the intellectual landscape of its time. This can 
also shed some more light at the still relatively obsure issue of the Sun/ 
Shi'i relationships during the Mongol and early post-Mongol periods, 
and the forms of survival of esoteric Shi ism, in particular in its Ismaili 
branch, during that turbulent time. As noted at the beginning of this 
Conclusion, a systematic analysis of the textual markers revealing the 
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™ Cf H. Corbin, Histoire de la philosophie islamque (Paris. 1986), pp 193-19 
274-276, 285-305, 402-408, and his En Islam Iranien, vol. 2; B. Radtke and | O'Kane 
The Concept of Sainthood in Early Islame Mystism: | R Nenon Maalim 
Neoplatonists: An Introduction to the Thought of the Brethren of Purity (Ikhwon 
al-Safé) (Edinburgh, 1991); and © Addas, Ibn Arabi, ou la quete du soufre rouge 
(Paris, 1989) 
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influence of specific lines ot Islamic religious thought 

developments of the Jawndan mama is still to be oy the doctrina 
Purpose of the present section is, therefore, limited to a The 
discussion in anticipation of a more thorough ‘abide Preliminary 


At the beginning of this section, | will focus sufi 
t on, Son the Sufi ay 
lawidan-nama. The Possible influence of esoteric Shite, 
probably through the Nizari Ismaih channel, will be discussed aew 
second part. A short discussion of the possible Sufi and Shi'i ing eh 
on the central doctrinal themes ot the Jawidan 
$ -nå ` 
section ma ii a 


Any assessment of the Sufi intluence on a religious Movement of 
Sth/1 4th century cannot bypass the towering figure of Ibn agen 
is certainly possible that Fad] Allah studied Ibn al- Arabi's worka dki 
almost all central doctrinal developments of the 
close parallels in the comprehensive thought of the Sha 
However, the exact extent of Ibn al- Arabi’s influence seems difficult to 


mould of the specific doctrinal context of this work. 

One of the most important doctrinal developments of Ibn al-'Arabi 
that could have had a substantial influence not only on some parti 
chapters of the Jawidan-ndma, but also on the general messianic 
orientation of this work and, subsequently, on the socio-political 
involvement of the Hurdfis, is Ibn al-'Arabi’s theory of sainthood and 
its Seal (khatam al-awliya).*° Let us note that, although not found in 
the Jawidan-nama, the terms ‘second Seal’ (khatam-i thani), and ‘Seal 


* This is in line with Michel Chodkiewicz’ remarks on the difficulty of assessing 
the exact extent of Ibn al- Arabi’s influence. On the one hand, it is not always openly 
acknowledged; on the other hand, Ibn al- Arabi's terminology becomes a kind of 
lingua franca and does not necessarily prove an immediate and specific influence, See 
Chodkiewicz, Un océan sans rivage, p. 22 ff. 

On this doctrine and its development in the history of Islamic religious 
thought, see Chodkiewicz, Le sceau des saints, in particular pp. 121-150, and G.T. 
Elmore, Islamic Sainthood in the Fullness of Time: Ibn al-Arabl's Book of the Fabulous 
Gryphon (Leiden, Boston and Cologne, 1999), pp. 131-162. 
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4 waldya) are explicitly mentioned in an early 
guinthood prg Pie a n of Sayyid Ishaq Astarābådi."” 
raf work. mir in al- Arabi's ideas on the relationship between 
More particular in rly prophetic quality of a prophet, in the 
y and pr hal in some mystical circles, could be 
ag ene found in fol. 232a of the Jawidan-nama: 
in the $ 


rophecy (nubuwwa) and sainthood (waldaya), the 
h (muhaggigan) and those ‘rooted in knowledge 

i ilm) (Q. 3:7| uphold that the saintly quality of a 
(om Jayat-i nabi) is superior to his prophetic quality 
a ny ere in virtue [of Muhammad's utterance}: ‘I have 
(ae ed when I am not attended either by any angel 
porte i nor by a Messenger-prophet’”? (232a) 


Concerning, P 
seekers of trut 


orny issue of superiority of sainthood over 

S pet A EC nit a sa much discussed in 
ec. Sunni as well as Shi i, from early times.” The focus 
on the saintly and properly prophetic quality of a prophet seems close 
the formulations of Ibn al-'Arabi** Among the thinkers linked with 
bi Kubrawi Sufi circles, this issue was emphasised, in particular, by 
Sa'd al-Din al-Hamm0'i (7th/13th century) and, probably with closer 
reference to Ibn al-'Arabi’s statements concerning the saintly and 
properly prophetic sides of a prophet, by Aziz-i Nasafi (d. ca. 700/ 
1300). On the Shiii side, Fadl Allah’s contemporary Haydar Amuli 
maintained the superiority of the waldya over both nubuwwa and 
risdla, emphasising that this does not mean that wali is superior to the 


>! Mahram-nama, pp. 21-22 of the Persian text. in Huart, Textes persans. 
” Inventory 1, no, 26. 
™ On the doctrines concerning the relationship between waldya and nubuwwa in 
various currents of Islamic religious thought, see H. Landolt, ‘Waliyah’, in M Eliade, 
ed, The Encyclopedia of Religion (London and New York, 1987), vol. 15, pp. 316-323, 
and Elmore, Islamic Sainthood, pp. 131-162. 
" See Elmore, Islamic Sainthood, pp. 611-613, with reference to Ibn al- Arabi's 
Fustts al-hikam, 
‘ ; Oa them, see Landolt, ‘Sa'd al-Din al-Hamma i, in E/2, vol. 8, p. 703, and his 
oe 7 w in Encyclopaedia Iranica, as well as L. Ridgeon, Aziz Nasufi (Richmond, 
ae eal al-Hamma is statements concerning the relauonship between prophets 
saints see his al-Misbah fi-l-tasawwuf, ed. N. M. Harawi (Tehran, 1362 Sh./1983), 
a a 1,8 On Nasaf's views, see Meier, ‘Die Schriften des Aziz-i Nasaf’ pp. 130 
nd Landolt, ‘Le paradoxe de la “Face de Dieu’, p. 173 
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Prophet because the latter possesses full ed to ta wil is referred to not by the term 


ets relat 
walāya, nubuwwa and risàla i 


ree dimensions lity of P djective ummi. 
hammad Lah of vay but ey oa al Arabi's ideas concerning the Seals of 


i y all th 
gel Shams al-Din M 
912/1506) telt it necessary to provide a Gilden 


t osa iani 5 
these developments in his Mafatih al-ijaz, which aaa a Planatii w It see we sainthood inspired some latently messianic devel 
cited fragment of the Jawidan-nama: Closely echoes the „rophë the period immediately preceding the forcualation of Fadl 

Concerning the statem opments niet For example, the writings of ae Nene — 
meena & fe an paac by great ones: ‘Sainthood iş Allah's doc aii prophetic or messianic claim.’ This specific line 
prophethood’, this ae somes e pane is superior to ews close 10 yen interpretation of Ibn al- Arabi’s doctrine could, 
; ao ai 3 n Ar 
which expresses his closeness to the Rai — of a prophet, of aga contributed to the preparation of more straightforwad 
and superior to his properly prophetic mission, 's More excellent therefore, ha ‘anism as that represented by Fadl Allah. 
y prop Mission, s of messia ep 


which consists of 


informing and bringing tidings into the created universe,” manifestato that the Jäwidān-nåma maintains a certain ambiguity 


weave schatological Saviour, the Mahdi, in an 


identity of the e 
pi on yao to reconcile the traditional Sunni views, which 
ya this role to Jesus, and the Shi belief that the Mahdi/Qa im will 
asc 


be a descendant of Fatima in the line of the Shii Imåms.*' This 
ambiguity can partially be explained by the ambiguity of the Muslim 
eschatological traditions themselves. 2 But it can also be a result of the 
juxtaposition of Ibn al-'Arabī’s theories concerning the Seal of 
Sainthood and traditional Shii beliefs. It seems that a similar 
hesitation about the identity of the Mahdi can be discerned in the 
thought of some authors belonging to the Kubrawi Sufi tradition. 
According to M. Molé, Sa'd al-Din Hammūï maintained in one of his 
works that the Mahdi will be the 12th and the last of the awliyd , while 


An interesting point related to the topic of ionship between 
sainthood and prophethood is the dnia a — with 

return of the divine Word to its metaphysical Origin (ta wil), aft r 
descent into the physical world (tanzil) has been completed oral 
prophets. This idea is expressed, for example, in the already mentioned 
passage from the Misbah fi-l-tasawwuf by al-Hamma'i.* In a work of 
another author belonging to the Kubrawi line, Nar al-Din al-Isfarayini 
(d. 717/1317), the ‘returning’ part of the cycle is associated with the 
heavenly ascension (miraj) of the Prophet Muhammad.” This implies 
that the divine message transmitted to, or ‘descended upon’ 
Muhammad by the intermediary of the archangel Gabriel constitutes 
his properly prophetic mission, while the heavenly ascension, bringing 
him up to the source of the divine Word, into the region where Gabriel 
cannot follow him, corresponds to the saintly dimension of 
Muhammad's prophethood. In Chapter 10, we have seen that exactly 
the same idea emerges from the Jawidan-nama’s fragments. There is 
only a slight shift in terminology: in the Jawidan-nama, this saintly 


» F Meier, ‘Die Schriften des “Aziz-i Nasaf’, in Wiener Zeitschrift für die Kunde 

des Morgenlandes 52 (1953/55), article pp. 125-182, especially pp. 144-145 

concerning the quasi-messianic claim with reference to the year 700, Landolt, ‘Le 

paradoxe de la “Face de Dieu,” pp. 172-173. 

“ On this distinction in Sunni and Shii eschatological beliefs, see Reynolds, 

lesus, the Qaim and the End of the World’ 

ees ear — that the material of Muslim tradition concerning the identity 

pire s and his role is by no means univocal. The difference between the Sunni 

emesis on to this issue can also take the form of opposition between the 
5 of the Hasanide and Husaynid lines of descendants of Fatima and Ali, on 


the Sunn, Š 4 
Pp. 140. oar. Shit sides respectively. See Cook, Studies in Muslim Apocalyptic, 


= CEC Jambet, Qu'est-ce que la philosophie islamique? (Paris, 2011), pp. 326-327. 
Shams al-Din Muhammad Lahiji, Mafatih al-ijaz, ed. M.RB. Khaliqi and 1 

Karbasi (Tehran, 1371/1992), p. 234: ‘wa dncha dar kalam-i akabir mada ki: “all 
walaya afdal min al-nubuwwa wa-l-walaya ala min al-nubuwwa” an mand darad ki 
waldyat-i nabi ki jahat-i qurb-i way ast bå haqq, afdal wa alā az jahat-i nubuwwat-t 
ist ki ikhbar wa inba-yi khalg ast’ (my translation). On Lahiji, see S. Bashir, Messianic 
Hopes. pp. 173-174. 

™ Al-Misbah fi-l-tasawwuf, pp. 137-138 

i k apii PAN des mystères (Lagrasse, 1986), p- 77, with reference 
to the Kashif al-asrår of Nor al-Din al-Isfarayini 


n 
Hayda : — 
that the sia, nee (d. after 787/1385) openly opposed Ibn al- Arabi’s statement 
ol "i 
tundamental Sh universal sainthood (waldya) 1s Jesus, because it contradicted the 
199 SHU doctrine of the imamate. Corbin, £n Islam lramten, vol. 3, pp. 198- 
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in another work he attributed the role of the $ lentil 
- of the Seal of wala 4 
APAE Narbakhsh had to find a solution to the pi 

Mahdi's identity, in particular between Jesus and the Twelfth a j 
order to formulate his own messianic claim.“ i w 


. | this vocabulary and related symbolism receives in the 
colorat e jawidan-nama’s doctrine represents a particular branch 
context O Sal development, and deserves a separate study. Let us note 
ofits histo! sto bea link between the school of Persian mystical 


It should be noted that a combinat eS pat there seem i Sufi tradition mentioned before.” One 
ion of the canonical § Bs wh the Kubrawi ra ° 

material and the hadiths especially popular in Shi ieee hadith 4 poet) ee integration of the relevant vocabulary in the Kubrawi 
necessarily included in the Sunni collections - in perticas no exampre à probably Lâhiji’s famous commentary on the Gulshan-i raz 
from the sermons attributed to Ali b. Abi Tahb - cheractertali AAN er od Shabistari (d. after 740/ 1339), the voluminous Mafatih al- 
eran can apparently also be found in the works pr ln a above. Lahiji’s interpretations contain many ideas close to 

ubrawi authors, beginning with the epon i some az, `a] developments of the Jawidan-nama, which also deserve 
Din Kubra (d. 618/1221). Pan ee » Najm al- the theoretical developr 


a closer examination. 


Some more specific similarities between the Sufi doctrines ( dan-nama could have been produced either in a Sufi milieu 


x lawi k : 

those of Ibn al- Arabi, Sa d al-Din al-Hammaii and Aziz-i Nasafi ; ami by Shi i ideas, or vice versa. In fact, the evidence pointing 
the contents of the /awidan-ndma will be discussed A vom 6 direction of esoteric Shi'i roots of this work seems to be 
where we will turn to specific doctrinal topics. ow, pie Hees At the time of Fadl Allāh, the integration of Sufi ideas 


l Another influence clearly visible in the Jäwidân-nāma is that of the 

school of Persian mystical poetry’ which, at the time of Fadl Allah, was 
most prominently represented by the works of such authors as Sana 
Ghaznawi (d. 525/1131), Farid al-Din Attar (d. end of the 6th/12th or 
beginning of the 7th/13th century), Jalal al-Din Rami (d. 672/1273), 
Sa adi Shirazi (å. 691/1292) and Hafiz Shirazi (d. 792/1390 or 791/ 
1389).*” It will be recalled that, according to his biographers, Fadl 
Allah's spiritual quest began following an emotional crisis introduced 
by a verse of Jalal al-Din Rami, accidentially heard from a wandering 
dervish. We have further seen that the technical vocabulary of Persian 
mystical poetry is used extensively in the Jawiddn-nama. The specific 


and language was ongoing in both major branches of Iranian Shi ism, 
the Ismaili and the Twelver. The Ismaili rapprochement with Sufism 
was intensified in the period following the destruction of Ismaili 
strongholds by the Mongols, and subsequent persecution of the 
Ismaili community.’ On the Twelver side, the integration of Sufi 
influence, significantly fostered by the works of Ibn al- Arabi, was 
accompanied by a return to the sources of early esoteric Shi ism. At the 
time of Fadl Allah, this tendency was most eminently represented by 
Haydar Amuli (d. after 787/1385), who was not only an older 
contemporary of Fadl Allah, but also lived and worked in the same 


+ Mole ‘Les Kubrawiya entre Sunnisme et shiisme’, pp. 74-75. 

“ Bashir, Messianic Hopes, in particular pp. 100-102. ; 

“ For examples, see Mole, Les Kubrawiya entre Sunnisme et Shiisme’, in 
particular pp. 71-74. 116 ff. 129-130 The same author gives also an example of the 
relaxation’ on the Shii side, citing a Shii author from the period preceding the 
Mongol invasion. who demied that the Shi 1s used to curse pve sa nen 
entre Sannisme et shiisme’. p. 70 with reference to the Kitdb al-nagd by Naşir pni 
al-Påzi). The /awidén-nama similarly combines Shi i elements with a high esteem 
A wha b. AbG Bakr 

© | follow N. Parjawadt's thesis that Persian poetry 
kind of Islamic mysticism See his series of articles under the 
Nashr-i Danish (1370-1371 Sh/ 1991-1992) 


“ On Najm al-Din Kubra and his follower's possible relationships with the great 
mystical poets, see Meier, Die Fawa ih, pp. 43-45, and H. Landolt, ` Attar. Sufism and 
Ismailism’, in L. Lewisohn and C. Shackle, ed., The Art of Spiritual Flight (London and 
New York, 2006), pp. 3-26 
aes os ne the link between the disjointed phonemes and ta wil companson 
Nedan Sa the beloved to the sevenfold exordium of the Qur an, combination of 
the EEEE with elements of alchemy and astrology. anthropocentrism 
Lahiji's PAS between name and named. On the doctrinal lines developed in 
and Teach paige Lewisohn, Beyond Faith and Infidelity the Sufi Poetry 

ings of Mahmud Shabistari (Richmond, 1995) pp. 194. 197. 237 ff. 251 


254 ff 257 


expression of a particular 
he title "Bada-yi ishq. in 


| 


” See refi r 
ferences in note 27 above 
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a Shii gnosis, i 
geographical region. 1 The resurgence of early includi 
of letters, is probably still more 


certain focus on the science ¢ 
in the works of another contemporary ol Fad! Allah, Rajab 
(d. 843/1411), who also integrated the contemporary Sufi lore. 
{Shi i esoteric currents, most pro a 


As mentioned, the influence o 
ili doctrines, seems predo 


through the intermediary of Isma 
the Jawidan-nama. The limited use of the typically Sufi 


vocabulary related to psychological states and spiritual stations a 
t against the originally Sufi background of the work. pa 
other hand, the operations with disjointed letters of the al 
considerations based on their numerical values, and hermeneutical 
application of these procedures, which is most strongly associated wi th 
Ismaili literature, catches the eye even before any more detailed 
the contents of the Jawidan-nama. It is therefore not 
surprising that the first Western scholars who came across Hurifi texts 
were convinced of having discovered a specific branch of Ismaili 
thought. E.G. Browne included the description of the Jawidan-nama in 
the chapter on ‘Ismaili doctrine’ of his Catalogue of the Persian 
Manuscripts in the Library of the University of Cambridge, and began 
this description as follows: ‘The Javidan-i Kabir, a rare and curious work 
on Ismaili doctrine according to the tenets of the Hurdfi sect, by 
Fadlullah b. Abi Muhammad et-Tabrizi el-Hurifi.’ On the next page, 
Browne writes that the Jawidan-ndma ‘represents the doctrines of a 
hitherto little-known sect or school of the Isma'ilis’.> This first 
impression of Browne was reinforced by the fact that the last folios of the 
manuscript at the University of Cambridge, which contain the record of 
dreams attributed to Fadl Allah, mention the Ismaili strongholds of 
Rudbar-i Astarabad (fol. 407a and 409b) and Hisar-i Gird-i Kah (fol. 
406b), as well as a certain ‘Shaykh Hasan’ who, according to Browne, 
could be Hasan al-Sabbah (d. 518/1124), the famous leader of the Nizari 


acquaintance with 


5! Amul is relatively close (about 200 km.) to Fad! Allah's native Astaribad 
(today's Gorgin). On Haydar Amuli, see Corbin, En Islam Iranien, vol. 3, pp- 149-213 

52 Gee T. Lawson, ‘The Dawning Places of the Lights of Certainty in the Divine 
Secrets Connected with the Commander of the Faithful by Rajab Bursi (d. w11)’, ia 
Lewisohn, ed., The Heritage of Sifism, vol. 2, pp. 261-276, and R- Bursi, Les Orients des 
lumières, tr. H. Corbin, introduced by P. Lory (Panis, 1996). 

” Browne, Catalogue of the Persian Manuscripts, pP- 69-70. 


LFO hdi 


onstitute, of course, an important piece ot 


pent ded to it.” The allusive context 
a en bie nd the simple mention of these 

fawidan-nama itself does not contain any 
f lationship with Ismaili 


åma's re 
cate than straightforward 


referenc 

doctrine ee aha or of terminology- Thus, the conclusion of W. 

hat the Jawidan-nama «., displays many contacts with 
“om Alamut, even refers to Sayyidna Hasan b. lee 

strictly speaking, inaccurate, since it is not explicitly supported by 


ce of the Jawidan-nama. 
f the direct references are rather scarce, there is a 


. number of other arguments that support the thesis of significant 
we p influence. Fad! Allāh was born and grew up in Astarabad, a city 
ee south-eastern corner of the Caspian sea, close to the major 
somal strongholds of Girdkuh and Soru, in a territory where, even 
after the Mongol invasion, the Ismaili or crypto-Ismaili presence was 
still influential.” The presence of Nizari Ismailis in Tabriz and 

l role in Fadl Allah's spiritual 


cities that played a centra 
so mentioned in the sources." It is also possible that Fadl 


, even i 


Isfahan, 
itinerary, is al 


the edition and French translation of the dream diary 


4 Ibid., pp. 71-72. See also 
attributed to Fadl Allah, ‘Le “journal des rèves” de Fadlullah Astardbadi: edition et 


traduction annotée’, ed. O. Mir-Kasimov, in Studia Iranica 38 (2009), pp. 249-304, 
index of geographical names, pp. 299-300. 
5 This dream diary is appended only to two of the five manuscripts of the 
Jawidan-nama I was able to access; Cambridge Ee. 1.27 and Basel M V1.72 
“ W. Ivanow, Ismaili Literature: a Bibliographical Survey (Tehran, 1963), p 188 
" Shafique N. Virani, ‘The Eagle Returns: Evidence of Continued Isma ili Activity 
at Alamat and in the South Caspian Region following the Mongol Conquest’, in 
Journal of the American Oriental Society 123/2 (2003), pp. 351-370, Miklos Sesion 
bird Decline, and the Qiyama: Circumstances and Reasons, paper delivered at 
3 e Institute of Ismaili Studies, London, 2 October 2013, and his forthcoming 
f wn E ay and their Neighbours in the Caspian Pravinces before 1257 
SHA oa i. utub Kassam for bringing this detail to my attention, and to Miklos 
eek g with me the reference to his book in preparation 
see Daft © geographical dispersion of the Ismailis following the M offensiv 
ary, The Ismailis, p. 448 ff, and Del a anp r 
Medieval Persian Ismailism’, Ph.D i vaaia: eag a 
A thesis, SOAS (London, 1993) pp. 192-195. On 
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Allàh had a connection with the Ismailis through his family. 
plari ot organisation of the Jäwidàn-nàma in six c è 
beginnings’, in accordance with six days of creation,” hag 
in Ismaili literature.°' Most importantly, some central doct valley 
of the Jawiddn-nama, in particular the specific kind of the a lines E, 
letters’ used in this work, have close analogies in Ismaili e- of 
The doctrine of kalima as direct emanation of the divine oughta 
strong argument in favour of Ismaili influence.” The maA a 
concerning the ontological role of language; the distinction eid 
metaphysical knowledge and blind imitation; the earth as th, 

noble element and centre of the creation; and many other topi 7 
Jawidan-nama. There are also more specific details pe e 
probably point in the direction of Ismaili influence, such as = | 
manifestations of prophets by the series of seven. This explained 

the thesis of Ismaili inspiration of the Jawidan-ndma, albeit in a m 

more attenuated formulations than in the citations of Browne my 
Ivanow above, has continued to be maintained in modern scho 

For example, Corbin regarded Hurifism as one of the forms of post: 
Mongol Iranian Ismailism: 


En Iran même, depuis la chute d’Alamat (1257), I'Ismaélisme, 
tout en se réorganisant, rentre plus ou moins dans la 
clandestinité; son influence est d'autant plus active; elle se fait 
sentir dans tout le soufisme iranien postérieur; elle est 


o ESaeennre 
Ismaili castles, see Daftary, The Ismaillis, p. 339 ff., and P. Willey, Eagle’s Nest (London 
and New York, 2005), especially pp. 147-162. 

5% Fadl Allah’s family trees show that at least one of his ancestors (Muhammad al- 
Yamani) came from Yemen. See, for example, Gölpınarlı, Katalog, pp. 4-5. 

© See the Introduction. 

61 Cf. the division of the Kashfal-mahjab of Abu Ya'qüb al-Sijistani in accordance 
with the number of Six Creations, plus a chapter on tawhid, discussed by Landolt in 
his introduction to the translation of sections from the Kashf al-mahjab in An 

i i i ili Thou t in the Classical Age, ed. SH. 
Anthology of Philosophy in Persia, vol. 2, Ismaili igh 
Nasr and M. Aminrazavi (London and New York, 2008), pp. 74-82. 
62 j will return to this issue further below. 


63 See Chapter 1, note | ro 
© See Aba Ya qab Sijistani, Kashf al-mahjub, tr. H. og m Le peesi 
ché , 1988), pp- 50-52, 61-62, 80-54, 
choses cachées (Lagrasse pp aS Trilogie 


ismaélienne, p. 24, with reference to the Kitab al- ier 
© Kashf-i anbiya bi-haft wa bi-haft Jawidan-nama, fol. 99b). 
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Conclusion 409 
particulièrement décelable dans l'éclosion au XIV" siecle, en Iran 
de l'école connue sous le nom de horoufisme Ses adeptes 
pratiquaient une science mystique des lettres, dont la tradition 


remonte jusqu'aux origines du shi isme, et qui fait d'eux en Islam 
les plus proches parents des Kabbalistes. 


Amoretti too highlights the similarity with [smailism but, at the same 


time, points out some distinctive features of Hurifism: 


In substance, Hurifism is still an expression of Isma ilism, in the 
sense that the theological terms defining it on the religious plane 
are not derived solely from Isma ilism, that is the doctrine that 
Creation is necessarily determined by the cosmic drama of which 
it is a pallid and imperfect reflection. Significantly, the definition 
of divinity was based on the absolute ta til of the divine attributes 
and on a form of tashbih which proceeded in an opposite 
direction to the orthodox, in the sense that the term of 
comparison was Man and it was to Man that the divine likeness 
was referred. But although this concentration of interest on the 
human figure as representing completely the ultramundane 
mystery is its closest link with Isma’ilism, Hurifism differs from 
the latter in its recognition of the real location of the Hagiga in 
the substance of letters rather than in the person of the Imam 

And hence a new type of Quranic ta wil related to what might be 
called the material rather than the symbolic form in which the 
word as revealed was incorporated in the sacred text.” 


Some doctrinal features of the Jawiddn-ndma, and more exactly a 
characteristic combination of specific features, brings it close to the 
doctrine developed by the Nizari Ismaili community of Iran. For 
example, the understanding of qiydma as direct and universal 
manifestation of metaphysical truths (hagd iq) of the original divine 
Word, and subsequent ecumenical tendency based on the idea that 
these truths, made available through messianic disclosure, are 
addressed to the entire humankind, seem to be in line with the doctrine 
developed at Alamit immediately before the Mongol invasion; and so is 
the strongly emphasised anthropocentrism of the Jawidan-nama.™ It 


“ Corbin, En Islam Iranien, vol. 3, p. 234 
B. S. Amoretti, ‘Religion in the Timurid and Safawid periods’, in The Cambridge 
History of Iran, vol. 6, p. 624. 
r For the doctrine of Alamat see M.G $. Hodgson, The Order of Assassins: The 
ruggle of the Early Nizdri Ismåïlis Against the Islamic World (The Hague. 1955) 
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should also be noted that, in addition to doct 
literature, as well as the w 


tinal similariti 
i i 
‘orks of Aziz- i Nas, Ba 


afi disc ussed in the a 
section, are written mostly in Persian, a fact that SiRNificantly sa 
the probability of direct transmission of ideas an 


particularly, a comparison of the Jäwidi 
taslim attributed to Nasir al-Din al Tusi ( 
of our knowledge concerning Nizari doc 
the last lords of Alamût, reveals som 
Sense, it is possible that lvanow's 
Wrong, does not totally miss the 
some general remarks concerning the doctrinal 
lawidan-nama and the Rawda-yi 
doctrinal themes further below, 
Both the Jawidan-nama and th 
can be regarded as a resurgence 
a continuation of the predomi 


inane With the Ra _ 
d. 672/1274) 


trine such as į 
etimes striki 


remark cited above 


e Rawda contain doctrinal lines that 
of early Shi'i esoteric ideas, rather than 
nating contemporary discourse.” The 


ismaélien (Lagrasse, 1990), and his La Convocation 
d Alamat: Somme de philosophie ismaélienne (Paris and Lagrasse, 1996), Introduction 
PP. 7-122; and Cortese, ‘Escha: 


tology and Power’, in Particular pp. 133-134 and 

170-171. 
It seems that some texts attributed to the ‘Lord of Resurrection’ of Alamat, 
Hasan ald dhikrihi-s-salam, establish a difference between amr, the divine Command 
producing the Law (sharia), and kalima, the divine Word related to metaphysical 
truth (hagiga). See Cortese, ‘Eschatology and Power’, p. 143-145, with reference to the 
Risdla-yi tahqiq al-hagd ig. The word kalima is used in the Jawidan-nama in a very 
similar sense. The use of Persian as religious language by the Iranian Nizari Ismailis 
echoes the Jawidan-nama’s allusions at the sacrality of the Persian, and the sacred 
Status attributed to the Jawidan-nama itself by Fadl Allah's disciples, r 

70 On the issue of authorship of the Rawda-yi taslim, see S. ]. Badakhchani's notes 
in the preface to his edition and English translation of this work, Paradise of. ‘coogi 
(London and New York, 2005), pp. xv-xvii, and Landolt’s Introduction, p-5 i 

” It is possible that the early Shi i esoteric lore was preserved within the 
Ismaili tradition and developed independently from the ‘mnalnnrenn Fatimi He 
For the relative independence of the Iranian dawa see Cortese, — i 
Power’, p. 84, However, the resurgence of early Shi i motifs can be observed during 


3 jab Bursi 
same period also in the Twelver branch, for example, in the works of Rajab 
mentioned above 


Conclusion 4 


t the divine Word is the first emanation of the otherwise 
doctrine ne jodhead, and that the human being - the Perfect Human 
unknowable [) or Adam in the Jawidan-ndma, Imam in the Rawda - 
(insane wisp locus of manifestation (mazhar) of the complete Word, 
constitutes t e attributes, the Supreme Name of God and the most 
rot alising singe divine manifestation, by the means of which all 

fect for “ re truths can be perceived and known, is common to 
metaphysica dan-nama and to the Rawda.” The notion that a 
poth the ap cannot be perceived and known without a visible 
metaphysica and that any existing being and object is essentally a 
AOE P R of a particular metaphysical truth, is central to 
form of oe in both texts it logically founds the doctrine of 
both Se soni: (ta wil) as an ascension from the sensible 
ontologi the metaphysical truth that constitutes its ontological 
form P Common to both texts is also the comparison of ta wil 
principle. interpretation.” There are many parallelisms in the 
with Se developments of the Jawidan-nama and Rawda: the 
cen of ini ely lies Mh catty the sona Lake ne 
malin astrological houses, and the influence of the 
mae amin wands bodies on the development of the 
nl aa one destiny and prophetic cycle.” Both texts emphasise 
pai mei position of earth and its relation to the realisation of 
metaphysical knowledge.” Both texts mention the special relation 


7 These early Shi'i esoteric conceptions were fully represented in the ‘Iranian 
school’ of Ismailism, for example, in the Kashf al-mahjiib of Abu Ya qub Sijistani. In 
the Rawda-yi taslim, these conceptions are revitalised in the context of the doctrine of 
qiydma. 

” CE Jambet, La Convocation, Pp. 98, 100. 


7t Cf. Badakhchani, Paradise of Submission, Persian text pp. 140-141; translation 
PP- 114-115, Similar ideas can be found in Fatimid Ismailism. CÉ al-Qadi al-Nu man 
(d. 363/ 
Salvatio; 


iment exalted: “This is the interpretation of my dream” 
(Q 12:100)," My thanks to Nadia E 
"s 


PP. 153-154, 174-175, translation pp. 124, 140 (the earth 
he esoteric level of religion). 
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between Eve and esoteric knowledge.” Both texts emphasise 
eschatological role of Jesus.” Both texts contain the idea of > 
parallel lines of transmission of initiatory knowledge: an aim 
exoteric line, which corresponds to the reproduction of the external 
form of the human body according to the laws of heredity, and e 
internal, esoteric line, corresponding to the transmission n 
initiatory teaching.” Both texts distinguish between relative 
languages and an absolute universal ontological language, the latter 
being the direct manifestation of the divine Word." The j, 


awidan. 
ndma's doctrine of transformation in the food chain as a means to 
increase ontological knowledge has common points with the 


conception of ‘submissions’ developed in the Rawda.*! 

Another feature that points in the direction of Ismaili influence is 
the way in which the biblical materials are integrated in the Jawidan- 
nama. As noted previously, in Islamic literature, the extension of ta wil 
to biblical texts was undertaken mostly by Ismaili authors, 

It should be noted that, in addition to the possible traces of Ismaili 
influence, the Jawidan-ndma as well as later Hurdfi works contain also 
explicit references to Twelver Shi i concepts and doctrines. According 
to Fadl Allah's family tree, Fad] Allah was descended from the seventh 
Imam of the Twelver line, Masa al-Kazim. The Jawidan-nama 
mentions the name of the 11th Imam, al-Hasan al-' Askari (fol. 246a), 
as well as the ‘14 Immaculate ones’ (chahardah ma'sum, fol. 190b). The 
works of Fadi Allah’s close followers contain still more explicit 
references to 11 or 12 Imams.” This is the kind of evidence that made 


7 Ibid., Persian text p. 82, translation p. 71 (Eve symbolises the spiritual meanings 
and esoteric principles). Jambet, La Convocation, p. 216. Cf. the Jawidan-ndma’s 
conception of the ‘motherly’ (ummi) prophets and saints. 

™ Badakhchani, Paradise of Submission, Persian text pp. 151-152, translation 
p- 123. See also Jambet, La Convocation, p. 298 and note 45. 

™ Ibid., Persian text pp. 156-158, translation p. 125-127. 

™ Ibid., Persian text pp. 166-169, translation pp. 133-136. 

= Ibid., Persian text pp. 128-134, translation pp. 104-109. For a similar idea in 
the thought of Jalal al-Din Raimi, see Rami: Poet and Mystic, tr. R. A. Nicholson 
(London, 1950), pp. 81-82. My thanks to Kutub Kassam for bringing this reference to 
my attention. 

"> Sayyid Ishq Astarabadi cites the names of 11 Imāms of the Twelvers, from ‘Ali 


b. Abi Talib to Hasan al- Askari, in his Mahram-ndma, in Huart, Textes persans, p- 2! 
of the Persian text. 


ot an 
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conclusion about the purely Ismaili affiliation of 


number 7 and its multiples, together with the 
This harping peat to the doctrine and method of ta wil, or 


ognized by Shi ites of the ‘Sect of the Twelve’, is 
a strong argument against this view. 

; idan-nama’s doctrines does not allow us to 
age ay a predominant source of its Shii inspira- 
unambign® za that the Jawidan-ndma drew on an ancient stock of 
-a s eels and doctrines of esoteric Shi ism, common to both 
gm and Twelver branches. This scriptural and : doctrinal 
material is creatively reworked, cast in original concepts and integrated 
into Fadl Allah’s specific theoretical framework. In this process, traces 
dance channels — Ismaili, Twelver or others — through which 
this material of esoteric Shi'ism reached Fadl Allah seem to be either 
lost or intentionally removed. The following pages contain, by the way 
of example, some preliminary notes and observations concerning Shii 
and/or Sufi parallels to the Jawidan-nadma’s approach to some central 
doctrinal topics. 


The Science of Letters and Ta wil 


The 8th/14th and 9th/15th centuries witnessed an amazing expansion 
of various versions of the Islamic ‘science of letters’ (ilm al-huraf), in 
the Sunni and the Shi'i intellectual circles alike ** As mentioned in the 
Previous section, by the time of Fad] Allah, the ‘science of letters’ had 


83 
Bro» k » 
sı OWne, ‘Some Notes’, p. 85. 


masa à general overview of the science of letters in Islam see D. Gril’s 
38, Fes a to Part VIII, in Ibn al-'Arabi, Les illuminations de la Mecque, pp. 385- 
letters, see oe. at establishing a typology of different kinds of the science of 
ascribed to Sahl an and S. Sviri, “The So-called risdlat al-hurùf (Epistle on Letters) 
299/1 (20) 1) ~Tustari and Letter Mysticism in al-Andalus’, in Journal Asiatique 

' PP: 213-270, More Particularly, on the revival of the science of letters in 


Post-M, 5 ; 
and its political uses, see Melvin-Koushki, “The Quest for a 


Uni : are ~~ 
iV 3 ; 
*rsal Science’, in Particular pp. 171-314. 
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Words of Power 
been vigorously re i 
e ~actualised and develo; 
of lba al- Arabi, and in the Kubrawi mann th umental 
Kubra himself D circles startin 


Jawidan-nama 


fansür al- -zina of Aba Hatim al-Ragi 
A striking similarity to the Jawidan-nama’s definition of letters as 


Primary simple forms can be found in Kitab ta ‘wil al-sharia compiled 


Meier, , Die Fawa ih, p. 67 fE, "Die Schriften des Aaz] Nasaff,p. 147, and Das 
Problem der Natur im ¢soterischen Monismus des Islams', Eranos Jahrbuch, 14 
(1946), pp. 149-227, in particular pp, 224-226. Ibn al-'Arabi’s conception of the 
science of letters has many common Points with that of the Jawidan-nama. On this 
conception see, for example, Gril’s chapter in Ibn al-'Arabi, Les Illuminations de la 
Mecque, pp. 385-438, and M. Chodkiewicz, Un océan sans rivage, pp. 50-51. 

~ For the difference of approaches to the science of letters in Sufi and esoteric 
Shi literature, the latter emphasising its ‘cosmogonic-cosmological’ dimension, see 
Ebstein, Mysticism and Philosophy, in particular p. 78. 

Y Amir-Moezzi, Le guide divin, p. 230 ff. (power of the letters of the Supreme 
Name), 

* For the ontological role of sounds and letters in early Ismaili texts, see H. Halm, 
Kosmologie und Heilslehre der frühen Ismdiliya (Wiesbaden, 1978); Ja'far b. Mansur 

i pp. 40-51 
al-Yaman, Kitab al-kashf, ed. R. Strothmann (Oxford, 1952), in particular M a 
and 90-92 (studied by Halm in Kosmologie und Heilslehre, especially pp. !8- - 
38-45); Abo Hatim al-Razi, Kitab al-zina fi-l-kalimat al-islåmiyya al- arabiyya, 
995); and Vajda, ‘Les lettres et 
Husayn b Fad! Allah al-Hamdani (Sanaa, 1415/1994-1995); 
les sons de la langue arabe’, pp. 113-130. 


Conclusion 45 


Jar Qadi al-Nu man.” The characteristic numbers 
none ous analogues in Ismaili literature.” 

28 and 3 Ye Hurafi science of letters strongly suggesting 
Another nce is its link with the conception of ta wil. In the 
an Ismaili te refers to a particular kind of hermeneutics of the 
shi contexts ta in particular the Qur'an. This hermeneutics is 
prophetic “a a purely intellectual or literary exercise ‘but, in 
wii etymological meaning of the word ta wil, as an 
accordance with ae 7 ds of the Qur'ān back to the source of the 
n that brings the words of the * k es 

a iration, where their original meanings belong. The sam 
prophetic a lied to any other Scripture, and even to any object 
= -e ms a ‘word’ in the great Book of the creation. The 
ar being oe ae ieee in this specific sense, requires a special 
eae fully possessed, in the Shi'i perspective, only by 
eeu a link between this special power of ta wil and = 
knowledge of the ontological ‘science of letters’, suggested in the Shi i 
hadith literature, was most thoroughly developed in Ismaili thought. 
The interpretation of the Qur'an based on the symbolic meanings 
ascribed to the letters of the alphabet and their numerical values was 
regarded as one of the hallmarks of Ismaili ta wil. The Jawidan-nama 
contains similar theoretical developments based on letters and 
numbers, which could point in the direction of an Ismaili channel of 
transmission of the stock of ideas related to the concept of the ta wil 
common for esoteric Shi'ism in general.” As mentioned above, the 


patimid 
by the also 


(9 


"Kitab ta wil al-sharia: “The Command is the first active force gushing out from 
the Oneness which distinguishes the Creator. The intelligible forms, which are called 
the spiritual letters, are like parts of the Universal Intellect named the Pen, Whatever 
flows and whatever has flowed from the Pen are [the Intellect's] manufestation of the 
letters... These {letters}, composed of intelligible forms when collected they are 


Z Vajda, ‘Les lettres et les sons de la langue arabe’, in particular p. 120. 
For a similar link in the thought of Ibn al- Arabi, see Chodkiewicz, Un ocean 
sanz rivage, p. SI, 
` The 


look at the í Uru approach to the interpretation of the Qur an. However, a closer 
a Sa weet Contents shows that the manipulations with letters and 
's doctrinal discourse. Their mle in this 
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principles of ta wil in Nizari Ismaili doctrine, such as refl 
Rawda-yi taslim, seem to be particularly close t Sith, 


ned before, as Sad al-Din al-Hammui and Aziz-i Nasafi 
uo! 
ot j i 
Row hose of the lawiday 


include, in particular, anthropogoey and anthropology, and 
These +x the cosmological and epistemological dimension of the 


ia 
puran ae e ce, the Jāwidān-nāma’s approach to this topic seems 

The Human Being as Locus of Manifestation of the Divine Word m to the Sufi interpretation. The Jawidan-ndma does not establish 

and the Doctrine of Imamate ‘ pape link between the perfect human being and the Imam. The 
an €x. 


The idea of manifestation of the knowable aspect of the divinity in the 
human figure is one of the central themes of early Shi'i esotericism 
This idea is essential for the definition of the ontological status of the 
Imam, who is regarded, in his archetypal, cosmic dimension, as the 
locus of manifestation of the divine attributes or, in other words, as the 


r is usually represented by the original couple Adam/Eve. The 
ane t the human being is the most perfect locus of manifestation 
m8 aide Word is developed mostly with reference to ‘neutral’ 
€ ate material, including the Qur'an and the hadith used in both 
cae Shi'i circles. In addition, the Sufi and, more specifically, 


representation of the revealed aspect of God, Deus Revelatus.? A 
similar conception in Sufi mysticism was focused on the Perfect 


human being (al-insdn al-kamil), which occupied a central place in the 


thought of Ibn al- Arabi. There are numerous doctrinal parallels 
between the Jawidan-nama and the works of such authors, already 


Ce Og — 
work is at best illustrative. As we have seen in Parts Two and Three, the Jawidan- 
nama’s doctrine of ta wil cannot be reduced to numerology. 

” Amir-Moezzi, Le guide divin, in particular pp. 73-154, and his ‘Aspects de 
limamologie duodécimaine I: remarques sur la divinité de I'lmam’, Studia Iranica 25 
(1996), pp. 193-216 

™ On Ibn al- Arabi's conception of the Perfect Human see his Fusiis al-hikam, ed. 
A. A. Afifi (Cairo, 1946), tr. R. W. G. Austin, Ibn al-‘Arabi: The Bezels of Wisdom 
(New York, 1980), and T. Izutsu, Sufism and Taoism: A Comparative Study of Key 
Philosophical Concepts (Berkeley, Los Angeles and London, 1983). See also ‘Abd al- 
Karim al-Jili, Al-insan al-kamil fi marifat al-awakhir wa'l-awa il, analysed in R.A. 
Nicholson, Studies in Islamic Mysticism (Cambridge, 1921), French trans. 
T. Burckhardt, De [homme universel (Lyon, 1953), and “Ali b. Muhammad al- 
Jurjani, ‘Al-insan al-kamil’, in Kitab al-ta rifat, French trans. M. Gloton (Tehran, 1994), 
definition no, 246 p. 90. On the similarity between the Shi i doctrine of Imam and the 
Suh concept of the Pole (qutb) or the Perfect Human, see S. H, Nasr, ‘Le shi'isme et le 
soufisme. Leurs relations principielles et historiques’, in R. Brunschvig and T. Fahd, 
ed., Le shiisme imamite: colloque de Strasbourg (6-9 May 1968) (Paris, 1970), pp. 215- 
233, and Corbin, En Islam iranien, vol. 3, p. 199. More generally, on the idea of the 
Perfect Human in Islam, see H. H. Schader, ‘Die islamische Lehre vom Vollkommenen 
Menschen, ihre Herkunft und ihre dichterische Gestaltung’, Zeitschrift der Deutschen 
Morgenlandischen Gesellschaft (ZDMG) 79 (1925), pp. 192-268; L. Massignon, 
‘L'homme parfait en Islam et son originalité eschatologique’, Eranos Jahrbuch 1947, 
pp. 287-314; and R. Arnaldez, ‘al-Insan al-Kamil’, E/2, vol. 3, pp. 1239-1241. 


Akbarian term insdn-i kamil occurs in several fragments of the 
gp tae , however, shows several traces pointing in the 
direction of Shi‘i doctrines. It should be noted that a synthesis of Ibn 
al-'Arabi’s doctrine of the perfect human and the Twelver Shii 
doctrine was realised in the works of Haydar Amuli, whom Fadl Allah 
might have met in person.”® The revelation of the divine ontological 
writing contained in the human form, which makes possible the 
perception of the latter as the locus of manifestation of the complete 
divine Word, is realised in the Jawidan-nama by the ‘motherly 
(ummi) prophets and saints, and is closely related to the operation of 
ta wil. In Chapters 10 and 13 we have seen that the Jawidan-ndma 
establishes a link between ummis and imams, two words derived from 
the same Arabic root mm. These features bring the Jawidan-ndma 
close to the views developed in Nizari Ismaili doctrines, such as 
expressed in the Rawda-yi taslim. 

The Jawidan-nama’s approach to the issue of the pertect human 
being and the possibility of attaining the corresponding level ol 
knowledge is, therefore, to be located somewhere between the properly 
Sufi and Shi'i interpretations. 


% See Meier, ‘Die Schriften des ‘Aziz-i Nasafi’, p. 132. and his “Das Problem der 
Natur’, pp. 149-227, 

~ Of Haydar Amuli's ideas related to the perfect human being, 
Qu'est-ce que la philosophie islamique? (Paris, 2011), pp. 300-328 


see C Jambet. 
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The Myth of the Fall 


The ‘myth of the fall’, including the degradation of hu 
original rank in the cosmic hierarchy and their su 
. À Š myth of the fall’ is part of 

several, mostly Shi i, cosmological theories In Particular, it pl 
pivotal role in early Ismaili literature.” The Jawidn-ndma ts. 
contains a version of the ‘myth of the fall’, but it is developed ri 
i ai j y 
with reference to Quranic material’ and does Not contain any trac 
of the Neoplatonic interpretation characteristic of Ismaili works, “ 

The Jawidan-nama’s version of the Fall is based on the alchemical 
relationship between earth, the element related to form and know 
ledge, which is also the Principal component of the human body, and 
fire, the element associated with Satan and ignorance. Let us recall 
from Chapter 12 that the Jawidan-nama’s interpretation of the 
Quranic story of Adam and Eve's expulsion from Paradise, caused by 
the suggestions of Satan, emphasises the role of fire covering the faces 
and bodies of Adam and Eve, and thus veiling from them the 
innermost meaning of the human bodily form and facial features. 
Since the human form and face constitute the locus of manifestation of 
the divine Word, they contain knowledge that in itself constitutes the 
condition of Paradise. Therefore, the fire that covers and veils this 
knowledge leads to Hell of ignorance. 

I was unable to find close parallels to the Jawidan-nama's 
description of the Fall. However, the Jawidan-ndma’s fragments 
related to the salutary knowledge by means of which it is possible to 
redeem the effects of the Fall and restore the original human 


Mans from their 
bsequent return 


*” See E. F. Scott, ‘Gnosticism’, in | Hastings, ed., Encyclopaedia of Religion and 
Ethics (New York and Edinburgh, 1914), vol. 6, pp. 231-242. 

“* Different versions of the ‘myth of the fall’ and subsequent strife for redemption 
are present in the texts related to the early ghuldt tradition, such as Umm al-kitab and 
Kitab al-azilla, in the Nusayri and Druze literature. See H. Halm, Die islamische Gnosis 
(Zurich and Munich, 1982), pp, 113-198 and 240-274; R. Freitag, Seelenwanderung in 
der islamischen Häresie (Berlin, 1985), p. 47 ff; and Friedman, The Nugayrt-Alawts, 
pp. 96-101 

” See Halm, Kosmologie und Heilslehre, pp. 110-114, and H. Corbin, Temps 
cyclique et gnose ismadlienne (Paris, 1982), p. 47 ff. 

1% For the relevant Qur'anic material, see Johns, ‘Fall of Man’. 
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ii . The ibility of 
both Sufi and Shii features possibility 
condition: disp elt knowledge and love has a Sufi colouration. But 
salvation E that, according to the Jawidan-ndma, the most 


condition knowledge. This is achieved either through individual 
under the guidance of the ‘motherly’ (ummi) prophets and 

‘This brings us again to the possible link between the Jawidan- 
sains, is and the Shi'i Imams. If the Jawidan-nama’s conception 
pat y red ’ knowledge is inspired by the Shi i idea of initiatory 
ae peo the Imams, then its description of salvation can be 
pany as a reformulation of the Shi i idea of salvation through the 
-_ of the Imams. The latter doctrine, though essential for 
erral general, was particularly emphasised in the Nizari secon 
of giyama, and should have remained influential in Iranian Ismailism 
at the time of Fadl Allah. 


effort, oF 


Evolution and Transmigration 


In Islam, the doctrines of transmigration apparently emerged first in 
the Shi'i milieus, but various kinds of transmigration theories were 
developed afterwards also in philosophical and Sufi circles.” The 
doctrines of transmigration, or metempsychosis, usually imply that an 
entity or substance, like soul, spirit, light or other, is preserved after the 
demise of the physical body and transmitted into the body of the next 
life. The Jawidan-ndma contains only few scattered traces of such a 
kind of transmigration theory. The typical terminology used in the 
Islamic context regarding transmigration and its particular kinds, such 
as tanasukh, intigal, takrir, naskh, maskh, raskh, faskh, etc., is not 
found in the Jawiddn-ndma. The developments closest to a theory of 
transmigration seem to be associated in the /awiddn-nama with the 
term idrak, pl. idrakat, ‘aperception, impression’. The most explicit 
formulation of the idea that the idrdkat survive the death of the 
physical body is found in the following fragment: 


a F 


. The most comprehensive overview of the theories of transmigration in Islam is 
Feitag’s Seelenwanderung, 
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It is firmly established that aperception (idrak) con: 
innermost reality (haqiqa) of humans. The es: ~ 
composite (murakkab). In the world of Recompense (a) : : 
jază ). to any composite (entity) [corresponds] an imperish, bl } 
indestructible and self-sufficient (bi-nafs-i khûd qà im ast) a 
(naqsh). When [the soul? spirit? aperception?] leaves the an 
will see the marks it acquired [during its lifetime] in ih 
[physical] world, and will be identified with them (an aioe, 
ra ki darin alam kasb karda ast khwahad [did wa]'™ a khad à 
khwithad bud) 


This fragment is problematic for several reasons. First, | was unable t 
find it in three of the four manuscripts of the Jawidan-nama available 
to me.'°* In the manuscript of the British Library Oc.Or. 5957, it is 
placed in the folio preceding the beginning of the main text, ider the 
title Mas ala, with another fragment that will be cited further below. 
Secondly, this fragment is written entirely in standard Persian, without 
any trace of the Astarabadi dialect characteristic of many fragments of 
the Jawidan-nama-yi kabir. And finally, it apparently alludes to a well 
elaborated doctrine of transmigration, which does not seem to be 
developed in other fragments of the Jawidan-nama. These arguments 
introduce some doubt as to whether the fragment cited above is an 
authentic part of the Jawidan-ndma. 

But there are also some counter-arguments. In the manuscript of 
the British Library, both fragments under the title Mas ala begin with 
Bismi-l-lahi-r-rahmani-r-rahim, as do most of the regular fragments of 
the Jawidan-nama. Another fragment included in the Mas ala with the 
fragment cited above concerns a topic discussed in many other 
passages of the Jawidan-ndma. The Masala is followed by a short 
note, which says that the two fragments it contains were written ‘on 
the back of the eternal divine book’ (in da nama-yi qadim-i jawidani 
bar zahr-i kitab-i qadim-i khudai bid). Even if the theory of 
transmigration related to the idrākāt does not seem to be system- 
atically developed in the main text of the Jawidan-nama, the term 
idrak, pl. idrakat occurs in several fragments, sometimes in the context 

close to that of the fragment cited above. Finally, Sayyid Ishaq 


10? These missing words are found in the citation of the fragment in the Mahram- 
nama of Sayyid Ishaq Astarabadi, which will be mentioned further below. 
© Cambridge Ee.1 27, Istanbul Ali Emiri Farsi 920, and Basel M.V1.72. 
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rence to 
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ment in his Mahram-ndma, with an explicit 


ites this fra 
pe together with some notes: 


known that human consciousness (shuûr) and 
(agahi) persist (mugarrar) after the destruction of 
awareness i (kharabi-yi badan). Aperceptions (idrakat) 
the [physica (amal) of the humans [accumulated during their 
Cink [then in the other} world |as) marks (nuqiish), as 
lifetime] apf ned Fadl Allāh], izza fadlah, in the divine 
_.. [here follows the text of the fragment cited 
g God's servants has a detailed knowledge 


concerning the quality of these aperceptions and actions, and the 


rresponding shapes 
= icular ain [in the Hereafter}, with the exception of the 


ontological hermeneutics (sahib-i ta wil), who has a 
Ma edge in a ld 

The ‘stray’ fragment from the Jawidan-nama and the passage from the 
Mahram-nama suggest a theory of transmigration, especially if it can 
be supposed that the shapes (shakl, pl. ashkal) and ‘marks’ ( nagsh, pl 
nugiish) mentioned in these texts refer to the bodily form of the next 
birth. Such an extrapolation seems to be indirectly supported by the 
idea of correspondence between the external form (siira) and inner 
ontological reality (ma'nd, haqiqa), which is essential to the Jawidan- 
nama. Since the bodily form of human beings is, in the /awidan-ndma, 
the locus of manifestation (mazhar), or ‘science’, of the complete 
divine Word, it is possible that the term ‘aperception’ (idrāk, pl. 
idrakat) refers, in the fragments cited above, to the degree of 
knowledge of the external form attained during the lifetime. The 
perfect knowledge of the innermost meaning of the human form 
corresponds then to the ontological perception of the human form in 
the Hereafter; but if this knowledge is not fully realised then, in the 
‘world of Recompense’ it will be brought in balance with the cor- 
responding formal aspect, and receive the ‘mark’ of a body expressing a 
lesser amount of knowledge than human, that is animal, vegetal or 
mineral. But let us repeat that such a development is only suggested, 
and does not seem to be clearly formulated in the Jawidan-nama. 


it is well 


to 
Astarabadi, 42 of the 
Persian text Mahram-nama, in Huart, Textes persans. pp. 4! 
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If a theory of transmi ti thi 
Allah's doctrine, it Gat R ig an whe Part of Faq) 
currents." The focus on the ‘abies: a beh Posti 
and ‘shapes’ in the ‘world of Recompense’, identified io a <r 
fragments of the Jawidan-nama with the ‘world of 1 oe 
Images’ ( alam al-mithal) could also point in the directio areal 
al-Din Yahya Suhrawardi and his followers, though the che 2 ee 
terminology of the Ishragi school is not apparent in the jee 
nama.'” The same features bring the conception of transmi Oa 
the Jawidan-nama in line with the doctrine of mietiiorpkai ie 
aman Maen of Images developed, in particular, under the 
nflue: raqi thought, by Mulla Sadra Shirazi (d. 1050/1640).'° 
Significantly, the Rawda-yi taslim mentioned above, also contains 

some passages on ‘imaginal soul’ and ‘imaginal ' whi 
the death of the physical body.’ nes 
More explicitly formulated in the Jawidan-nama is a theory of 
evolution and involution of forms, which has been addressed in 
Chapters 4 and 6. As it stands, this theory can hardly be characterised 
as a doctrine of metempsychosis or transmigration. The fundamental 
idea that makes possible the tranformation of forms in the Jawidan- 
nama is the thesis that all created forms are essentially the loci of 
manifestation of metaphysical meanings or truths, which constitute 
the original divine Word. The correspondence between a material 
form and a metaphysical truth is ensured by the ‘line of balance’, which 
runs throughout the universe and is present in every existent form, 
from minerals to humans. The difference between the bodily forms of 


' Such as the transmigration theories preserved in Nusayri literature, On early 
Shii doctrines of metemphychosis see Halm, Die islamische Gnosis, and Freitag, 
Seelenwanderung; on the Nusayri conception, see Friedman, The Nugsayri- Alawis, 
pp. 102-110. 

1e On the Ishragi discourse concerning the issue of metemphychosis, see 
S. Schmidtke, “The Doctrine of the Transmigration of Soul According to Shihab al-Din 
al-Surawardi (killed 587/1191) and his Followers’, Studia Iranica 28 (1999), 
pp. 237-254 

10” On him and his doctrines see, for example, Corbin, En Islam Iranien, vol. 4, 
pp 54-122, in particular pp. 89-93, and C Jambet, L'acte d'ètre: la philosophie de la 


révélation chez Molla Sadra (Paris, 2002) 
ioa See Badakhchani, Paradise of Submission, Persian text, p. 35, translation p. 4. 


and Landolt's notes, pp. 8-9. 
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therefore only quantitative: from minerals, through 
existents is imals, the capacity to express the metaphysical truths 
ee d increases, and reaches its limit in the human bodily 

> ni locus of manifestation of the complete Word. We 


the divi 
t in the Jawidan-nama, the cosmic human form is 


form, je 
a i i 
have seen the outer sphere encompassing the universe; more 


identical t0 the body of Adam is earth, both as natural element and 
portlet hoi all inhabitants of the earth, including the mineral, 
x oT animal realms, are literally parts of the human body, 
bodily forms express a part of the metaphysical truth that 
O by the human form, and because they are all 
earth and return to earth, which is the body of Adam. It 
that the Jäwidān-nāma states that every object and 
bein on earth has the aptitude to become a part of the human body. It 
- pina that a fragment expressing these ideas is included in the 
ee Masala as the fragment suggesting a more explicit doctrine of 
transmigration that we cited and discussed above. Could this 
combination of fragments indicate a link between the Jawiddan- 
nama’s theory of transformations and a less explicit doctrine of 
transmigration? The text of this second fragment of the Mas ala which, 
unlike the first, expresses the ideas well developed in the main body of 


fragments, is as follows:'” 
The existence (hasti) of anything [composed] of earth, water, air 
and fire, of heavens and stars, and of the physical world (mulk) 
[in general] consists of the divine Word (kalima-yi Khudayast) 
All [these entities] are created by the Word and in accordance 
(with the structure] of the Word (bar-mithal-i kalima-and). |For 
this reason], in the world of dreams (khwab), visions (wagra) and 
spiritual disclosure (kashf), they are seen as speaking, hearing, 
seeing and walking. [In that world], it can be seen that every atom 
speaks and hears. Therefore, every atom from the circles of 
existence (dawd ir-i wujud) has the possibility to become a 
human being (insdn). At the moments of inspiration (wå! a), it 
is possible to see that the body members of a person speak to this 
Person, [as if every member] were a separate human being. Since, 
from the perspective of their innermost reality (az m-yi hagiqa), 
every existing thing is a part of Adam, and Adam [encompasses] 


is fully repr 
nerated on 


is in this sense 


ow 
In fact, this fragment is the first one, preceding the fragment on the sdrakat 
Sited above 
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Ifa theory of transmigration of this 
Allah's doctrine, it could have beer 
currents. ®® The focus on the ‘apere 


herefore only quantitative: from minerals, through 
t 


imals, the capacity to express the metaphysical truths 
an 7 


kind was indeed Part Of Hag) cx om 
egetals and Word increases, and reaches its limit in the human bodily 
o 


a inspired by the Shi'i 
eptions’, related to He 


é s ine : : Word. W 
and ‘shapes’ in the ‘world of Recompense’, identified in ie rd of the aor" is the locus of on a et en ee . 
fragments of the Jawidan-nama with the “world of ‘lan Other a seen that, in the se sateen te wens tan 
Images’ (dlam al-mithal) could also point in the direction of ri etic to the ae a is earth, both as natural element and 
al-Din Yahya Suhrawardi and his followers, though the alisen Rs > ticularly, the body hs habitants of the earth, including the mineral, 
terminology of the Ishragi school is not apparent in the Ja ra n lanet- Therefore, all in 

nåma.'™ The same featu va si 


; , are literally parts of the human body, 
res bring the conception of t and animal realms, 


ai ae ke E ransmigration of á ; s express a part of the metaphysical truth that 
e iiin ine with the doctrine of metamorphosis in ihe because their Se we ‘a form, and because they are all 
intermediary world of Images developed, in particular, under the is fully represen 


influence of Ishragi thought, by Mulla Sadra Shirazi (d. 1050/1649),! 
Significantly, the Rawda-yi taslim mentioned above, also contains 
some Passages on ‘imaginal soul’ and ‘imaginal body’ which survive 
the death of the physical body.'°* 

More explicitly formulated in the Jawiddn-nama is a theory of 
evolution and involution of forms, which has been addressed in 
Chapters 4 and 6. As it stands, this theory can hardly be characterised 
as a doctrine of metempsychosis or transmigration. The fundamental 
idea that makes possible the tranformation of forms in the Jawidan- 
nama is the thesis that all created forms are essentially the loci of 
manifestation of metaphysical meanings or truths, which constitute 
the original divine Word. The correspondence between a material 
form and a metaphysical truth is ensured by the ‘line of balance’, which 
runs throughout the universe and is present in every existent form, 
from minerals to humans. The difference between the bodily forms of 


n earth and return to earth, which is the body of Adam. It 

om it that the Jawidan-ndma states that every object and 

> s a pema has the aptitude to become a part of the human body. It 

— sa that a fragment expressing these ideas is included in the 

: wig ad as the fragment suggesting a more explicit doctrine of 

peer ation that we cited and discussed above. Could this 

ne of fragments indicate a link between the Jawidan- 

cae of transformations and a less explicit doctrine of 

ese a The text of this second fragment of the Mas ala wn 
unlike the first, expresses the ideas well developed in the main body 


09 
fragments, is as follows:' 


The existence (hasti) of anything [composed] of earth, water, od 
and fire, of heavens and stars, and of the physical world (mu 4 
{in general] consists of the divine Word (kalima-yt khudáyast) 

All [these entities] are created by the Word and in uee 
{with the structure] of the Word (bar-mithal-i kalima and) |For 
this reason], in the world of dreams (khwab), visions | wed? a) and 
spiritual disclosure (kashf), they are seen as speaking, hearing, 
seeing and walking. (In that world], it can be seen that every atom 
speaks and hears. Therefore, every atom from the circles of 
existence (dawd ir-i wujiid) has the possibility to become a 
human being (insdn). At the moments of inspiration (wagia), it 
is possible to see that the body members of a person speak to this 
person, [as if every member] were a separate human being. Since, 
from the perspective of their innermost reality (az ru-yi nee 
every existing thing is a part of Adam, and Adam [encompasses 

a 


A sdrákát 
In fact, this fragment is the first one, preceding the fragment on the sir 
cited above 


® Such as the transmigration theories preserved in Nusayri literature. On early 
Shii doctrines of metemphychosis see Halm, Die islamische Gnosis, and Freitag, 
Seelenwanderung, on the Nusayri conception, see Friedman, The Nusayri- Alawis, 
pp. 102-110. 
' On the Ishraqi discourse concerning the issue of metemphychosis, see 
S. Schmidtke, ‘The Doctrine of the Transmigration of Soul According to Shihab al-Din 
al-Surawardi (killed 587/1191) and his Followers’, Studia Iranica 28 (1999), 
pp. 237-254. 
107 On him and his doctrines see, for example, Corbin, En Islam Iranien, vol. 4, 
pp. 54-122, in particular pp. 89-93, and C. Jambet, L'acte d'être: la philosophie de la 
révélation chez Molla Sadra (Paris, 2002), 
'" See Badakhchani, Paradise of Submission, Persian text, p. 35, translation p. 34. 
and Landolt’s notes, pp. 8-9. 
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all [that exists], in the world of spiritual disclosure it is possible 
see that any particular [object or being] is the body (wujnd) pA 
Adam, and it is possible to see Adam [in] everything. i 


We have seen in Chapters 4 and 6 that this capacity to consti 


works of the Yemenite Ismailis,''” 


its link with the sacrifice of animals. In Chapter 4, we have seen that, 
according to the Jawidan-nama, animal sacrifice is a means by which 
human beings integrate animals into human bodily form, thus giving 
them access to the superior knowledge of the divine Word and, 
therefore, to salvation. The link between transformations in the food 
chain and progress in salutary knowledge can also be found in the 
Rawda-yi taslim, the primary source on Nizari Ismaili doctrine men- 
tioned several times in the preceding pages. The Rawda’s doctrine 
concerning the different kinds of ‘submissions’ seems particularly 
close to the Jawidén-nama's conception of transformation and related 
theme of salutary knowledge.’ '' 
Further connections made in the Jawidan-nama between animal 
sacrifice and sacrifice of the lower self (nafs) have a Sufi colouration. In 
addition to the work of Sayyid Ishaq Astarabadi mentioned above, the 


Ne a ŘŇŘ 
0 Cf. Y. Marquet, La philosophie des Ihwan al-Şafå' (Alger, 1975), p. 385, and 
Sayyid-nā al-Husayn ibn Ali ibn Muhammad ibn al-Walid (d. 667/1268), Risdlat al- 
mabda wa-l-maåd, ed. and tr, H. Corbin, in Trilogie ismaélienne, Arabic text pp. 100- 
130, translation pp. 131-200, in particular, passages relevant for the link between 
transformation and food pp. 118-120, translation pp. 177-178, concerning souls of 
the true believers transformed into fine food preserved for the Imam and his spouse, 
the absorption of which gives birth to their pure descendants, and pp. 127-129. 
translation pp. 192-195, concerning the link between food and transmutations into 
animals, plants and minerals. 
1H Badakhchani, Paradise of Submission, Persian text pp. 128-134, translation 
pp. 104-109. 


t 
of the human body is realised through the food chain, when ae 


plant or animal is consumed by a human being. Similar developm, 
concerning the transformations in the food chain can be found “i 
Risdla al-jamia, included in the Rasd il Ikhwan al-Safa . and in the 
A hint on transmigration can be 
seen in the fragments that specify the transformation of food into 
sperm. By the intermediary of sperm, minerals, plants and animals can 
acquire a human bodily form and be reborn as humans. A particularly 
interesting aspect of this theory of transformation in the food chain is 
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doctrine of transmigration apparently was also 
ther of his followers, Mahmūd Pasikhani, founder 
wi offshoot, which was particularly active in Mughal 
of the a. is also reflected in the fact that the Nuqtawis were 
india’ oie ‘adepts of transmigration’ (ahl-i tandsukh). However 
iR ikhani's writings is still to be done. 


of Pas 
ion of the role attributed to the food chain, the 


, of evolution and involution of forms seems to 
yoann a features with similar views of Aziz-i Nasafi.''” 
= a Jawidan-nama, Nasafi’s ideas concerning the topic of 
ae we and transmigration are based on the affirmation of the 
nun! This parallelism is emphasised by the choice of 
ea ren In his reflection on the unity of existence, Nasafi refers to 
gem from the Nahj al-balagha attributed to Alī b. Abi Talib: 
ab with everything but not linked to anything; He is unlike 
anything but not separate from anything’ ( maa kull shay lā bi- 
muqārana wa ghayr kull shay lā bi-muzdayala). ` In a similar context, 
the Jawidan-nama refers to the saying of Jesus that sounds very close: 
‘tam the Word, I am with everything and without everything (man 
kalima-am wa ba hama ashyā' wa bi hama ashyå hastam) 
Common to both Nasafi and the Jawidan-nama is also the idea that 
the unity as a whole is not subject to evolution or involution; only parts 
of the whole (cf. ‘parts of Adam's body’ in the /4widdn-ndma) can rise 
or fall in the hierarchy of existents. Nasafi’s seven-step cosmic 
hierarchy, stretching from minerals to the sphere of spheres, with 
humans in the middle position, matches closely that of the Jawidan- 
nama. We have seen that, in the Jåwidān-nāma, the cosmic human 


ee 

12 See Kiya, Nugtawiydn. 

"Studied by Meier in ‘Das Problem der Natur’, pp. 149-227. and “Die Schriften 
des “Aziz-i Nasafi’, pp. 125-182, and summarised by Freitag, Seelenwanderung 
pp. 246-252 

"* Let us recall that the Jawidan-ndma's approach to the unity of existence i$ the 
idea that the original Word with its 28/32 phonemes or ‘words’ constitutes the 
Ontological principle of all existents: ‘nothing [really] exists except the Word (giasyr 4 
nation chizi digar nist)’ (fol. 464a). n 

Cited by Landolt in ‘Le paradoxe de la “Face de Dieu’, citation p. 177 and note 
71 (my translation) 
Ha Fol Ja 


udy 
detailed st 
"with the except 


ee 
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ihe bony op atta 

i y Muhammad during 
ascension - and the sphere of spheres is also the furthe 
Nasafi’s hierarchy. 

In the absence of explicit references, the igi 
Jawidan-nama’s ice remains open, E A i — 
knowledge, and basing myself hat has i A coe 

sing myself on w been said earlier, | think 
that there are two lines Particularly promising for a further research 
the possible sources of the Jawidan-nama: the Kubrawi Sufi tradition 
(including the transmission of Ibn al-'Arabi's ideas) and thinker, 
associated with it on the one hand, and esoteric Shi'ism, most probably 
conveyed through the literature of Nizari Ismailis, on the other. The 
extent of interrelation between these two currents has still to be 
elucidated, ''” and the Jawidan-ndma could be one of the forms where 
they converged and mixed together. 

In the meanwhile, it is probably more Productive to regard the 
Jawidan-nama as essentially an eclectic work, combining elements 
taken from various sources within an original theoretical construct. 
From this perspective, it is not the origins and influences, but 
parallelisms in the contemporary dynamics of eclecticism that are 
brought into focus. In other words, leaving aside the question of where 
the different strata of doctrines could be taken from, it is more fruitful 
to see if the way these doctrines and ideas are brought together pursues 
a specific aim, either at a purely theoretical level or at a level of social 
and political action. This brings us to the last section of this 
Conclusion, where we will examine whether some features and 

conceptions of the Jdwidan-nama are in line with the general 
tendencies developed in mystical and messianic circles of its time. 


he Lote-tree 
his heavenly 
TMost limit jn 


1” Cf. Landolt’s observation on the relationship between the Nizari Imam ~ 
Din Muhammad III and a disciple of Najm al-Din Kubra, Shaykh Jamal al-Din mia 
in his Introduction to Badakhchani, Paradise of Submission, pp. 2-3 and note 5. 


p. 245. 
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Project of the Jawiddn-nama and the Use of 
ithe Messi2"* Christian Apocalyptic Texts 
ssed in the Introduction, Fadl Allah's doctrine had some 


T | implications related to the issue of religious authority 
soo Po central doctrinal positions of the Jdwidan-ndma, the 
of 


X f ta wil - a universal authoritative hermeneutics of Script- 
principle z the knowledge of the metaphysical meanings of the 
of ni alphabet ~ provided the messianic paradigm of religious 

ay with an elaborate theoretical basis supporting the idea of 
— to the source of prophetic revelation.''* In addition, some 
pes aie of the Jawidan-ndma can be regarded as a preparation 
ei onl for the unification of the Muslim community beyond 
oa old confessional divisions, and for interreligious dialogue open to 
the integration of Jewish and Christian communities. 

It should be noted that the latter tendencies are fully in line with the 
Islamic description of the eschatological Saviour. Both Shi is and 
Sunnis agree that the Saviour will restore the pristine purity of Islam 
and the unity of the Muslim community. It is true that the points of 
view on what constituted that pristine purity and the ways of its 
restoration vary significantly between Shi is and Sunnis, as well as their 
views concerning the identity of the Saviour.''” The Jawiddn-nama’s 
emphasis on ta wil certainly brings it closer to the Shii standpoint. 
However, concerning the identity of the Saviour, the /dwiddn-ndama 
seems to seek a conciliation between the Shi i and the Sunni positions. 


ures 
letters 


hi Among Iranian messianic movements of the 8th/ | 4th-9th/ | 5th centunes, the 
scholarly level of the Jawiddn-ndma's doctrinal developments can arguably be 
compared only to those of Muhammad Nùrbakhsh. The doctrinal basis of such 
movements as the Sarbadars or Musha'sha’ seems to be much less developed. On 
them, see J. Aubin, ‘La fin de l'état Sarbadar du Khorasan’, Journal Assatsque (1974), 
PP. 95-118, and his ‘Aux origines d'un mouvement populaire medieval’; Y Azhand, 
Qivtm-t Shit-yi sarbadaran (Tehran, 1363/1984); A. Kasravi, Tartkh-i pamsad sdla-yr 
Khüzistàn (Tehran, 1313/1934); P. Luft, ‘Musha sha", £12, vol. 7, pp. 672-675 
= Mazzaoui, ‘Musha sha iyan: A Fifteenth Century Shii Movement in Khûzistàn and 
Iraq’, Folia Orientalia 22 (1981-1984), pp. 139-162, and his The Origins of 
a Pp. 139-162; J. M. Smith, The History of the Sarbadar Dynasty, 1336 
ny D. and its Sources (The Hague, 1970). 

For the beliefs associated with the eschatological Saviour in various currents ot 


Meine 
religious thought see Cook, Studies in Muslim Apocalyptic 
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Whereas the former believe that the Saviour will belong to the ti 
ne oj 


Shi i Imàms, the latter emphasise the eschatological role of) 
second coming. In Chapter 13, we have noted that the Jaw ms i 
cites both kinds of traditions and downplays the Ga z 
between them by pointing to the ontological similarity of Jes sur, 
Imam from the descendants of Fatima, since both figures ibe 
living Word of God. Another idea associated with a — 
eschatological Saviour is the restoration of the universal n el 
Islam. addressed to the entire humankind. The /dwidan-nana 
biblical texts in parallel with Qur ànic quotations is consistent rig 
ecumenical dimension of the Islamic Messianic expectation, s 
In this regard, the use of Christian apocalyptic literature in the 
Jåwidån-nåma is particularly remarkable. As we have Seen on several 
occasions, the main source of Fadl Allah was apparently the Arabic 
pseudo-Clementine literature, in particular the Arabic Apocalypse of 
Peter reterred to as the ‘Book of Peter/Simon’ (Kitab-i Fitriis/Sham iin) 
in the Jawiddn-nama. The Arabic Apocalypse of Peter is a long text, 
which existed in several recensions. Some manuscripts apparently 
begin with the text known as the Cave of Treasures, followed by a 
substantial continuation. There are two editions of the Arabic version 
of the Cave of Treasures: by Carl Bezold, who also edited the Syriac 
version and translated it into German, and by Margaret Dunlop 
Gibson, who edited the Arabic version with an English translation. 
The text following the Cave of Treasures has been translated by 
Alphonse Mingana and published together with the Karshani text.” 
The Jawidan-ndma incorporated in its doctrinal discourse several 
concepts from this Christian apocalyptic text, such as a specific 


'* See Chapter 1, note 13. On the popularity of this text among the Syriac 
speaking Christian communities, and its possible role as one of the main channels 
through which the biblical lore was transmitted to the Arabic-speaking Christians in 
the pre-Islamic period, see 5. H. Griffith, The Bible in Arabic: the Scriptures of the 


“People of the Book” in the Language of Islam (Princeton, NJ, and Oxford, 201), 
pp. 92-93; and G. $. Reynolds, The Quran and its Biblical Subtext (Abingdon and 


New York, 2010), in particular note 61, pp. 49-50. See also chapters by F. Grypeo 
“The Re Written Bible in Arabic: the Paradise Story and its Exegesis in the Arabi 
Apocalypse of Peter’, and by B. Roggema, ‘Biblical Exegesis and Interreligious Polemics 
in the Arabic Apocalypse of Peter ~ the Book of the Rolls’, in D. Thomas, ed., The Bible 
in Arab Christianity (Leiden and Boston, 2007), pp. 113-129 and 131-150 
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, , Holy Spirit and Son being respectively 
wd paard era beginning, Voice and Word). It is almost 
we! aP e of the Arabic Apocalypse of Peter in the 
that the not limited to direct citations; traces of its specific 
jaw n A also found in the fragments that do not contain 
vocabulary can to the ‘Book of Peter’. Clearly recognisable citations 
he 
explicit h of Peter and their integration into t 
from the iratis AE Mose scriptural sources and canonical 
awidàn-N®" vide important new evidence concerning the 
h texts provide impo 
biblical í istian apocalyptic text in Islamic milieus and, 
con of this Christian a 
te ae the mutual influence between the Christian and Islamic 


pane i ic traditions.'*' 
s Aam T of Peter contains fragments close to the text 
aame biblical books. It is therefore possible that some of the 
-i n-nama’s citations from the Old and New Testaments could 
received by the intermediary of this apocrypha. However, 
g the sections of the Arabic Apocalypse of Peter 
unable to find some of the 


= a and Mingana, I was 
published Gibson 

oem citations, explicitly referred to as the ‘Book of Peter 
m oncerns essentially the citations close to the canonical Revelation 
of St John, such as the episode of the opening of the sealed Book and 
the sacrifice of the Lamb. But the name of John is not mentioned in t e 


Jawidan-nama at all, which suggests that this episode could have been 


in Fadl Allah’s version of the Apocalypse of Peter. '™ 
In the light of what has been said in the previous chapters 


concerning the Jäwidån-nåma's conception of tawil and the 
eschatological role of Jesus during his second coming, the /awidan 
nåma's use of the Christian apocalyptic texts, though unusual in the 


“" The pseudo-Clementine literature in Arabic, apparently including the Cave of 
Treasures and Arabic Apocalypse of Peter was known to historian Ahmad al-Ya qubi 
(d. 284/897), and to the Ismaili scholar Hamid ad-Din al-Kirmant. See $ H. Griffith 
‘The Gospel, the Qur'an, and the Presentation of Jesus in al-Ya qabi's Ta rikh in |. € 
Reeves, ed, Bible and Qur an: Essays in Scriptural Intertextuality (Atlanta, 2003) 
PP 133-160, in particular p. 147; De Smet and Van Reeth, ‘Les citations bibliques 
PP. 147-160, and al-Kirmant, Al-Masabih, pp. 24-26 and 96-97 

je lt is also possible that Mingana omitted these passages from his translation, ot 
that Fadl Allah had a translation of the canonical Revelation of John erroncousiy 
attributed to Peter 
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Islamic context, seems perfectly logical. It 

ecumenical dimension inherent to the ied Consistent With 
represents an example of the synthesis of initin sete 
symbohsm belonging to various riliji isdi material ang 
messianic milieu. The Seven Twofold of the Qura ns in Islami 
seals of the a ic i ; n and the seven 

pocalyptic Book mentioned in the Revelation 

point, in the Jawidan-ndma, to the same event of disclos sy 
original divine Word, to the ultimate ta wil that a — 
all religions, and to the subsequent unification of the mea 
humankind beyond all linguistic and religious divisions, = 

The Jawidan-nama's conception of ‘motherly’ (ummi) knowled 
and the ‘motherly’ prophets and saints, associated with the doctrine yi 
ta wil, is particularly important from the point of view of Shi shed 
conciliation. This conception arguably preserves the principal Sli 
of the Shii doctrine of the Imam as possessor of esoteric initiatory 
knowledge, and expresses them in a form, if not smoothly compatible 
with, at least not directly contradicting the mainstream Sunni views on 
prophecy and sainthood. The Jawidan-ndma’s conception of 
‘motherly’ saints can, therefore, be arguably regarded as an attempt 
at elaborating a configuration of religious authority acceptable to all 
factions of the contemporary Muslim community. 

The period immediately preceding Fad] Allah’s lifetime was marked 
by a dramatic evolution of the doctrines concerning the nature of 
sainthood, associated with more or less expressed messianic expecta- 
tions. On the Sufi side, Ibn al- Arabi revitalised the reflection on the 
issue of ‘Seal of the Sainthood’ formulated earlier by Hakim al- 
Tirmidhi, and the relationship between legislative and non-legislative 
prophecy in Islamic mysticism.'?* Notwithstanding the fact that Ibn 
al- Arabi seems to explicitly demarcate the functions of the Seal of 
Muhammadan sainthood from those of the Seal of general sainthood 
identified with Jesus in his second coming, Ibn al- Arabi’s conception 
of the Seal of Sainthood still implies a tremendous religious authority 


see Chodkiewicz, l4 


i On Ibn al- Arabi’s conception of two Seals of sainthood, 
Sceau des saints, in particular pp. 121-150 
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a significant influence upon the later reformist and 
thal exert developments." 
nic hi'i side, the major contribution along the same line was the 
= iyåma formulated in Alamút. This doctrine evolved, in 
doctrine tl tradition, from a radical to a moderate messianic 
he the latter being reflected in the works such as Rawda-yi 
yom ed to Nasir al-Din Tusi. Previously, we have mentioned 
taslim, "I Jelisms between the ideas developed in the Rawda and the 
r Jåwidān-nāma. More generally, the Nizari doctrine 
rs to have offered a mature theoretical framework for later 
appears T° jevelopments. The idea of disclosure of universal 
aik truths, essential to the doctrine of giyama, in association 
with the strict observation of religious law, emphasised in its reformed 
version, provided a powerful basis for doctrinal developments 
aiming at the unification of the Muslim community beyond sectarian 
divisions, and for the re-vitalisation of the ecumenical dimension of 
Islam. These tendencies strongly marked the intellectual and socio- 
political atmosphere of the 8th/14th and 9th/15th centuries, and were 
shared by several messianic groups of that time. 
These messianic doctrines present in both Sufi and Shi i currents 
emphasised the high, quasi-prophetic religious authority which could 
be achieved by a Sufi saint, who would obtain direct access to the 
source of divine inspiration, or manifested in a Shii Imam. Both the 
Sufi and Shi'i forms of messianism and related conceptions of 
sainthood could be a source of inspiration for the Jawiddn-ndma’s 
theoretical constructions, which seem to prepare the foundations of a 


" On Ibn al-'Arabi’s developments on the relationship between the legislative 


and non-legislative prophecy implying the continuation of the latter after the death of 
the Prophet Muhammad, and the impact of these ideas on the movements with 4 
‘trong messianic component, such as the Mujaddidiyya, founded by Ahmad Sirhindi 
(d 1034/1624), and the Ahmadiyya, founded by Mirza Ghulim Ahmad (d. 1908), see 
; a i Shaykh Ahmad Sirhindi: An Outline of His Thought and a Study of His 
Pi pea of Posterity (Montreal and London, 1971), in particular p. 30, and his 
Ibn al- AEE in particular pp. 71-75, 89-90, 106, 110, 142-145 and 182. On 
Chodk 5 influence on Sufi orders, including some Mahdist movements, see 
ns tewicz, Un océan sans rivage, especially, pp. 22-34. 
he = historical evolution of the qiydma doctrine, see Hodgson, The Order of 
* especially, pp. 143-262 
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new configuration of religious authority together with an ecum 
dimension ensured by the integration of the Jewish and Christian 
scriptural sources. Such a configuration had a good prospect of being 
eventually adopted as official ideology by any of the numerous dats 
competing for power in Iran and Anatolia in the 8th/14th and 9thy 
ies. 
ith after the study of the textual evidence from the 
Jawidan-nama, it will be useful to return to the set of ideas discussed in 
the Introduction. We have seen that Fad! Allah most probably claimed 
status for himself, based on his knowledge of ta'wil, and 
sought an alliance with political leaders of his time. We do not know 
precisely how close Fadl Allah and his followers came to the realisation 
of their political projects. But we do know that they were not alone. 
The Hurafis apparently entertained difficult and contradictory 
relationships, including mutual influence and fierce competition, 
with similar contemporary currents of thought developing the science 
of letters’ as a path of direct access to the source of prophetic 
inspiration, in particular with reference to the ideas of Ibn al- Arabi, 
The prominent Iranian thinker Sa'in al-Din Turka Isfahani (d. 835/ 
1432), and ‘Abd al-Rahman al-Bistami (d. 858/ 1454) from the 
Ottoman capital of Bursa, very probably had first-hand knowledge 
of Fadl Allah’s doctrines and vehemently rejected them, while 
advocating essentially similar ideas.'7° Already in the Timftrid period, 
a doctrine combining mystical and messianic ideas with the ‘science of 
letters’, like Fadl Allah’s works, attracted the interest of the ruling 
elites.” The unification of Iran was eventually achieved not by the 
Hurafis, but by a movement similarly relying on mystical and 


a saintly 


a : P t 
126 On Şã'in al-Din’s and ‘Abd al-Rahmän al-Bistam!'s relationship to the curren 


founded by Fad! Allah, see Corbin, En Islam Iranien, vol. 3, pp- oe 
Hurüfiyya, pp. 80-81; Melvin-Koushki, The Quest for a Universal Science, i as 
pp. 235-247; D. Gril, ‘Esotérisme contre hérésie: ‘Abd al-Rahmin al-Bistån A 
représentant de la science des lettres à Bursa dans la première moitié du xv“ siècle’, g 
G. Veinstein (ed.), Syncrétismes et hérésies dans l'Orient seldjoukide et ottoman 
XVIII" siècle) (Paris 2005), pp. 183-195. 

i see 

” On Mirza Iskandar b. ‘Umar-Shaykh’s (d. 818/1415) interest in such ee 

|. E. Binbas, “Timurid Experimentation with Eschatological ADOH Mir- 
Iskandar, Shah Ni‘matullah Wali, and Sayyid Sharif Jurjāni in 815/1412, 
Kasimov, ed., Unity in Diversity, pp. 277-303. 
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messianic conception of religious authority, the Safawids, whose 
alliance with the Turkic Qizilbash proved more successful than the 
s olitical enterprise of the Hurifis. The impact of Fadl Allah’s ideas on 
the Safawids and their presence in the Qizilbash milieus, though highly 

robable, seems difficult to trace in the actual state of research. The 

influence of H urafi ideas on the ruling elites is more visible in Mughal 
India, where the Nuqtawis, an offshoot of the Hurafis, arguably played 
an important role in the reforms of Emperor Akbar.'** It will be 
recalled that Hur“fi ideas circulated widely among the Ottoman Sufi 
orders, and had particularly solid roots in the influential Bektashi 
milieus, where Hurafi works, including the Jawidan-nama-yi kabir, 
were preserved, studied, copied, translated and interpreted. 

It can, therefore, be concluded that, although Hurifism as such did 
not achieve any political success, the messianic project of the Jawidan- 
nama was a significant contribution to the elaboration of a new para- 
digm of religious authority that contributed to the emergence and 
consolidation of a new socio-political order in the eastern part of the 
Islamic world. Produced in the mystical and messianic milieus as an 
answer to the radical crisis of religious authority intoduced by the 
Mongol invasion, this paradigm, in conjunction with other factors, 
eventually led to crystallisation of the mystical and messianic ideal of 
unification of the Muslim community under the rule of a divinely 
inspired leader, combining both religious and political power.'?? In 
various ways and in various proportions, this ideal played a significant 
role in the emergence and consolidation of three great Muslim empires: 
Ottoman, Safawid and Mughal. And the Jawidan-nama was arguably 
one of the earliest advocates of this ideal in the post-Mongol era. 


Mia i a; Nugtawis in Safawid Iran and Mughal India, see K. Babayan, Mystics, 
fer laa z e Messiahs: Cultural Landscapes of Early Modern Iran (Cambridge, MA 
ó Fase pp. 57-117, Mice particularly, on the possible Nuqtawi influence 
rine of "sled Oran Amanat, Persian Nuqtawis and the Shaping of the Doct- 
Unity in Diversity, 3e tion” (sulh-i kull) in Mughal India’, in Mir-Kasimov, ed., 
>> On the eiaa ne : 

and Mughal cont Me e Concept of sacred kingship in the Timarid, Safawid 

ext, see Moin, The Millennial Sovereign, and on the application of 


Messianic and mi 
m ist i 
Messiah’ illenarist ideas by Ottoman rulers, see Fleischer, ‘The Lawgiver as 
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Final Notes 


As discussed in the Introduction, the primary goal of the present book 
has been to provide an accurate and coherent reconstruction of the 
central themes and concepts of the original Hurafi doctrine, and to 
serve as a starting point for a more systematic study of its further 
evolution. It also allows us to see what is definitely not in the Jawidan. 
nama and revise critically doctrinal positions and claims attributed to 
Fadl Allah either by his followers or by external sources, The 
familiarity with Hurafi_ technical vocabulary, the most important 
terms of which are summarised in the Glossary, will, it is to be hoped, 
be useful for a better understanding not only of Hurafi doctrinal texts 
but also of the symbolism used in Hurūfi poetry. Of course, the 
reconstruction attempted in this book should be completed by a sound 
critical edition of the Jawidan-nama. It can be expected that a 
thorough assessment of the authenticity of other texts attributed to 
Fad] Allah, and a subsequent comparison of his authentic works with 
the contents of the Jawidan-ndma will provide material for more or 
less significant adjustments to the present reconstruction. 

The next step would be the identification of significant Huraf 
doctrinal works produced by Fadl Allah’s followers. In the first 
generation, the works of such authors as ‘Ali al-A‘la, Sayyid Ishaq 
Astarabadi and Ghiyath al-Din Astarabadi, seem particularly import- 
ant. Ideally, the works of every individual Hurdfi author should be 
studied separately, against the background of available biographical 

information about his intellectual and socio-political environment. 
The results of such individual studies on Hurtfi authors could be then 
compared between them and with Fadl Allah’s original doctrine. To 
this should be added important anonymous works.'*° I believe that 
such an approach can provide an accurate reconstruction of the 
intellectual history of the Hurifis, avoiding the shortcomings involved 
in conclusions based on random selections of Hurifi works and 


external sources. 
A systematic study of Hurūfi intellectual history should be 


completed by the study of the historical, bio-bibliographical and 


idän- 
130 For example, Sharh-i Jawidan, an anonymous commentary of the Jaws 
nama used by K. M. al-Shaybi. See references in al-Sila, p. 156, note 6. 
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Conclusion 

iographical works of Hurafi autho; = 
tv r a by A. Gölpmarlı in his f ta 
and fragments from some of them have been 2 A 
Iiterature on the Hurafis."”" A thorough exploration etn in scholarly 
sources can significantly extend our kn, B this cat of 
Allah’s intellectual and political relationships and laess rning Fadl 
tion, as well as the actual links between the Hurüfis mew of inspira- 
movements and individual thinkers, The contri ier Islamic 
iterature on Persian and Turkic and vi 
aiea: is another and still akepa pat especially 

A careful identification of Jewish and Christian meses 
apoc hal materials used in Hurüfi texts is another interenn and 
promising field of study. The presence of citations from the A sna 
New Testaments in the Jawidan-nama and, in particular the and 
such texts as the Revelation of St John and the ares Abela a 
Peter provide important new evidence for the reflection on the same 
influence and exchanges between Muslim, Christian and Jewish 
messianic circles and literatures and, on a stil] deeper level, between 
the material of tradition of the three great monotheist religions. As 
already noted above, the Jawidan-nama Provides examples of a 
coherent, non-polemical integration of the Jewish and Christian 
sources in an Islamic messianic discourse on a par with Islamic 
scriptural material. This demonstrates that the Messianic outlook, 
integrating the idea of ecumenical unity of mankind, possessed a 
significant potential for a deeper dialogue among the intellectual and 
mystical circles of the three religions. 

In a broader socio-political perspective, further research of Hurafi 
history and doctrines will enable a better understanding of an 
important stratum of mystical and messianic ferment, which played an 
important role in the reconfiguration of the concepts of religious and 
Political authority in the Muslim East in 8th/l4th and 9th/15th 
centuries, and had a lasting and multifaceted influence on the 


subsequent evolution of Muslim societies. 


hese works have 
etinleri katalogu 
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Isha Famas include such works as the Khwab-ndma’s of ‘Ali Nafaji and of Sayyid 
rin op atram-nama of Sayyid Ishaq, the Kursi-nama of ‘Ali al-A'la, the Istiwa - 


nama of : 5 ? 
other eai al-Din Astarabadi, the Bayan al-wàqi' of Mir Sharif, and several 


28/32: 
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A reference to the dual number of the primary 
ontological ‘words’ (kalima, pl. kalimat), which 
constitute together the original Word (q.v.) of 
God. According to the Jawidan-ndma, the 28/32 
are present within the unified divine Essence, and 
appear as separate simple sounds, or phonemes, 
after the differentiation (q.v.). The 28/32 
phonemes are the basis of all existing words and 
sounds: no sound in the world, produced by 
humans, animals or inanimate objects, can 
exceed their number. The relationship between 
the series of 28 and 32 can be ‘complementary’, 
when they sum up to 60 (28+32=60). In this case, 
60 is described as a number expressing fullness or 
perfection. For example, according to the well- 
known hadith, Adam’s body measures 60 cubits, 
an hour contains 60 minutes, and the heavenly 
sphere contains six times 60 degrees. The 
relationship can also be ‘inclusive’, when the 
series of 28 is contained in the series of 32. In 
this case, it is the number 32 that expresses the 
idea of fullness. For example, at the beginning of 
the prophetic cycle, the full number of the 32 
ontological ‘words’ was revealed to Adam. In the 
process of revelation (tanzil) (q.v.), 28 of these 
‘words’ were progressively disclosed to mankind. 
After the closure of revelation wit 
the Prophet Muhammad, four remaining words 
will be disclosed in the hermeneutic process of 
the ‘return to the origin’ (ta wil) (q.v.), at the end 


h the mission of 


438 


Adam and Eve: 


Words of Power 


of which the original number of the 32 ‘words’ of 


the divine Word will be attained. The 
identification of the 28 with the number of letters 


of the Arabic alphabet, and of the 32 with the 
number of letters of the Arabo-Persian alphabet, 


is certainly alluded to in the Jawidan-nama, but 
does not seem central to the set of ideas related 
to these numbers. The conclusions that Fadl 
Allah’s intention was to emphasise the supremacy 
of Persian over Arabic should, therefore, be 
approached carefully. First, the Jawidan-nama 
states that the four additional ‘words’ are 
contained implicitly already in the Arabic of the 
Qur'anic revelation, and were explicitly shown to 
Muhammad during his heavenly ascension. 
Second, the number 32 is not necessarily related 
to the number of letters of the Persian alphabet. 
For example, in the Jewish esoteric tradition, the 
Sefer Yetsirah mentions the 32 ‘ways of wisdom’, 
constituted by the 22 letters of the Hebrew 
alphabet and the 10 numbers. The number 33 is 
also mentioned by the Ismaili thinker Aba Hatim 
al-Razi in his Kitab al-zina, with reference to a 
tradition from Ja'far al-Sadiq, as the total number 
of letters in human languages, of which the 
Arabic is the most perfect.’ 


According to the Jawidan-nama, the human 
bodily form (stira) (q.v.) has been created as the 
locus of manifestation (q.v.) of the complete set 
of the 28/32 original ‘words’ (q.v.). It is therefore 
the most perfect form in the universe, the only 
form that contains the ‘science’ (q.v.) of the 
complete divine Word. The human form is the 
form of the supreme Name of God. According to 


n aN 


! Cf. Vajda, ‘Les lettres et les sons de la langue arabe’, especially p. 120. According 
to M. K. al-Shaybi, Abū-l-'Abbās al-Bani, in his Shams al-ma'ärif, similarly mentions 
that the number of letters is 32. See al-Shaybi, Al-Sila, vol. 2, p. 173. 
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the Jäwidān-nāma's interpretation of Qur'an 
2:31, after having created the body of Adam as 
the locus of manifestation of His Word, God 
taught Adam the metaphysical meaning (q.v.) of 
this form. While Adam's bodily form is given 
unconditionally to all his descendants, the 
teaching concerning its metaphysical meaning is 
transmitted only in the line of Prophets (see 
‘Descent’). The purpose of Eve's creation is to 
make accessible the knowledge of the divine 
Word contained in the human form. Female 


facial features and bodily lines, originally 
represented by Eve, represent the most basic, 
fundamental elements of the divine ontological 
writing, without which the complete divine book 
of Adam’s form could not be deciphered. These 
fundamental lines, symbolised by the line of hair, 
two eyebrows and four eyelashes (see ‘Seven 
Twofold’), are called ‘motherly’ (ummi) (q.v.) 
lines in the Jawidan-nama. Additional ‘fatherly’ 
lines (symbolised by the seven lines of beard and 
moustache) appear only later on the faces of 
adult men. Since these lines are twofold, the 
female bodily form contains 14 fundamental 
lines corresponding to the ‘disjointed letters’ (al- 
huriif al-mugatta‘a) appearing at the beginning 
of some Qur'anic suras. These 14 lines make it 
possible to discern the complete set of 28 lines 
written on the male bodily form. Another 
reasoning, applied in some fragments of the 
Jawidan-nama, suggests that the ontological 
writing on the male bodily form has only one 
line added to the seven fundamental ‘motherly’ 
lines, namely the line of balance (q.v.). These 
lines are multiplied by the number of four 
natural elements, which gives 28 and 32 lines, 
for female and male bodily forms respectively. 
Thus the dichotomy of genders would be an 
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additional aspect of the duality represented by 
the series of the 28 and 32. If Adam is compared 
to the Qur'an, Eve is the ‘mother of the Book’ 
(umm al-kitab), ‘she who opens the Book’ 
(fatihatu-I-kitab), the first sura which 
summarises all meanings contained in the rest of 
the Qur'an. Eve represents the part of the human 
being most closely related to the idea of form 
and visible manifestation. Indeed, the drop of 
sperm issued from the loins of Adam is formed 
in the womb of Eve. Both men and women 
receive their bodily forms from their mothers. 
Until they attain the adult age, both young 
women and young men have the ‘motherly’ 
forms, corresponding to the manifestation of the 
most fundamental lines of the divine ontological 
writing. According to the Jawidan-nama, the 
well-known hadith describing the appearance of 
God to the Prophet Muhammad in the form of a 
beardless youth refers to these fundamental lines 
and means the revelation to Muhammad of the 
‘mother of the Book’. Since the fundamental 
lines revealed on the face and the bodily form of 
Eve are the key to deciphering the complete 
divine ontological writing contained in the form 
of Adam, the female form reveals the 
fundamentals of the knowledge concerning the 
‘return to the origin’ (ta wil) (q.v.). The ‘return’ 
therefore begins necessarily by going back to the 
mothers, to the basic human form and the 
‘motherly’ knowledge of the fundamental divine 
writing contained in this form and revealed in 
the missions of the ‘motherly’ prophets and 
saints, The realisation of this knowledge leads to 
the condition of Paradise. This is symbolised by 
the fact that all inhabitants of Paradise, including 
Adam, have the bodily form of Eve, that of 
youth. The royal way of ta wil is the way of love, 
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when two lovers discern the ‘science’ 
divine Word in the beauty Gis) of hee Caren 
In this case, the union of two lovers, each of f 
whom represents the ‘Seven Twofold’ inherent to 
the facial features and bodily form of youth, 
brings together the two halves of the original 
divine Word and leads to the realisation of the 
complete set of the 28/32 (q.v.) ontological 
‘words’. On the cosmic level, the human body is 
closely associated with earth, as both planet and 
natural element. As a natural element, earth is 
the only element that has the aptitude to receive 
and maintain a given form. It is therefore the 
only element that has the capacity to preserve 
the ‘science’ of the divine Word. In this quality, 
the earth of Adam is opposed to the fire of Satan 
which, though the most subtle of the four 
elements, is the less appropriate for the 
preservation of form. As a planet, the earth 
represents the cosmic body of Adam, the most 
perfect locus of manifestation of the divine 
Word, placed at the centre of the universe. All 
planets and heavenly spheres perform a 
permanent circumambulation (tawaf) around the 
earth of Adam, moved by their love of its beauty 
and by their desire to attain the complete 
knowledge of the divine Word contained in it. 


Balance (istiwa): The principle of balance ensures the 
correspondence between the invisible ontological 
meanings (q.v.) or truths (q.v.) and visible forms 
(q.v.). It is the principle of balance that 
communicates to the visible forms the quality of 
loci of manifestation (q.v.) of the invisible ‘words’ 
(q.v.) and names (q.v.). It also makes possible the 
‘return’ from any visible form to its metaphysical 
meaning (see ‘science’ and ‘return to the origin’). 
The balance originates from the divine attributes 
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of Balance, Justice (adl) and Equity (qist), and 
emanates from the divine Throne (arsh), From 
the Throne, identified in the Jawidan-nama with 
the human bodily form represented by Adam 
(see “Adam and Eve’), the ‘line of balance’ (khatt. 
i istiwa ) is extended to the rest of creation, 
Together with the principle of Measure (q.v,), the 
Balance structures the universe and every 
particular form. These two principles govern the 


conformity of the differentiation (q.v.) and Break-up 
division of the visible universe to the (shikastan, kasr, 
undifferentiated and undivided divine Reality para-para 

i kardan): 


Like measure, balance is linked to the Imperative, 
and its most important function is to convey the 
science of the divine Word to all levels of the 


creation. 


A quantitative concept in the Jāwidān-nāma. 
Beauty is the external manifestation of the 
metaphysical knowledge contained in any visible 
form (q.v.). According to the Jawidan-nama, any 
visible form is the locus of manifestation (q.v.) of 
its ontological name (q.v.), composed of a limited 
number of primary ‘words’ (q.v.) or phonemes, 
taken from the complete set of the 28/32 ‘words’. 
Any visible form can lead to the metaphysical 
knowledge contained in its name, and measured 
by the number of ‘words’ that this particular 
name contains, but it cannot lead any further. 
The ‘epistemological potential’ of the visible 
forms is thus variable: it is lowest in rocks and 
minerals, increases through the vegetal and 
animal realms, and attains its maximum in the 
human bodily form which, as the locus of 
manifestation of the complete set of the 28/32 
‘words’, contains the entire metaphysical 
‘alphabet’. The attribute of beauty corresponds to 
this ‘epistemological potential’ of visible forms. 
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are eternally moved by thei 
attain the perfection of the 


rs A ; reak- 
up’ is applied to the compound lexical units, such 
as the words of human languages, which are used 
to express conventional meanings. These 
conventional Meanings, arbitrarily attributed to 
certain combinations of sounds and transmitted 
from one generation to another by blind 
imitation (q.v.) veil their real, metaphysical 
meanings. In order to remove any interference by 
the arbitrary conventions proper to human 
languages, the words must be ‘broken’ into 
phonemes, that is, primary elements of sound 
and meaning, named ‘words’ (q.v.) in the 
Jāwidān-nāma, and corresponding letters tqv.) 
that is, primary elements of form. These 
phonemes and letters have no conventional 
meaning and are associated with no rational 
concepts; they are therefore the most appropriate 
to reveal the link with the corresponding 
metaphysical truths. The break is exemplified in 
the Jāwidān-nāma by the broken Tablets of 
Moses. Since the Tablets are written by the divine 
Hand, they represent, in a sense, the prototype of 
any prophetic book. It was in order to prevent the 
divine words, bearing metaphysical realities, from 
being mixed with conventional meanings of the 
human languages related to the physical world, 
that Moses broke the Tablets. This action revealed 
the complete set of 28/32 (q.v.) primary letters. 


oaks wean reste 
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The Jawidan-ndma seems to distinguish between 
two types of convention. Divine convention 
(istilah-i ilahi) governs the correspondence 
between, on the one hand, the invisible 
ontological ‘words’ (q.v.) and meanings (q.v.) 
and, on the other, visible forms (q.v.). Divine 
convention is linked to the divine attribute of 
Will, and closely connected with the principle of 
balance (q.v.). It creates an absolute, ontological 
link between an invisible entity and a visible 
form. Unlike divine convention, conventions 
proper to human languages are relative and 
arbitrary, without any ontological link between 
the name and the named. That is why names 
attributed to the same objects and beings vary 
from one human language to another. Since they 
are not supported ontologically, the conventions 
of human languages can only be transmitted and 
preserved through blind imitation (q.v.). 


Convention 
(istilah):” 


The descent constitutes, with the ‘return to the 
origin’ (ta wil) (q.v.), the full cycle of the divine 
Word. The ‘descent’ corresponds to the 
revelation of the Word through its differentiation 
into the 28/32 ontological ‘words’ (q.v.) and 
consecutive manifestation of the ontological 
names (q.v.), composed of these ‘words’, in the 
visible forms (q.v.) of the created universe. Since 
any existing form is a combination of some 
number of primary letters (q.v.), the universe is 
essentially divine ontological writing, the great 
Book reflecting the divine Word, which is also 
revealed in the prophetic books. Unlike the 
ne eS 
? For the discussion of istilah and the related term wad, also used in the Jawidan- 

nama, in a broader context of the Arabic linguistic tradition, see C. H. M. Versteegh, 
Greek Elements in Arabic Linguistic Thinking (Leiden, 1977), pp. 139-140 and 174- 
175. For a general definition of these terms, see ‘Ali b. Muhammad al-Jurjani, Kitab al- 
tarifat, French trans. M. Gloton (Tehran, 1994), p. 72 (istilah) and pp. 438-439 (wad). 


Descent 
(tanzil): 


Differentiation 
and division 
( taqsim): 


Berr e a aa 
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physical universe, which mer, 
divine Word, being its oad cornea š 
(q.v.), the prophetic books are specificall ion 
ae! to “yen They not only hi the 
ord, but i 
access to its ‘Sea amy aa ~i 
of any prophetic revelation is the wea 
Adam and subsequent revelation of names to 
him, as described in Qur'an 30-34, According to 
the Jawidan-nama’s interpretation of this 
passage, God not only created the body of Adam 
as the most complete locus of manifestation of 
the complete set of 28/32 ontological ‘words’ (see 
Adam and Eve), but He also taught Adam the 
innermost meaning of his bodily form. Adam 
was taught that the human bodily form is a copy 
of the complete ontological ‘alphabet’ of the 28/ 
32 primary letters, and he was initiated into the 
correspondence between these letters, written in 
the book of his own body, and the elements of 
metaphysical meaning (q.v.). Therefore, any 
prophetic book reproduces, in a sense, the 
complete Book of the human bodily form, which 
is the Well-preserved Tablet (lawh mahfiz); and 
the disjointed letters of alphabet, which symbolise 
the primary letters revealed to Adam, are at the 
core of any prophetic message. Implicit within 
the compound lexical units in all previous 
prophetic books, the disjointed letters (al-huraf 
al-mugatta a) are explicitly revealed at the 
beginning of some suras of the Qur'an, the last 
prophetic book, which completes the revelation 
and contains all the 28/32 ‘words’ of the original 


Word initially revealed to Adam. 


The first differentiation of the originally unified 
divine Word is produced by the two consonants 
of the Imperative K“N, kaf and niin. The 


Form (sūra, also 
hay a, shakl, 
paykar): 
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differentiation makes visible the 28/32 (q.v.) 
aspects, eternally existing within the divine 
Essence and Word as 28/32 separate sounds, 
which are the primary ontological phonemes, or 
‘words’ (q.v). This differentiation sets the 
standard measure (q.v.) for the subsequent 
organisation of the created universe and of time 
(q.v.). Differentiation is central to the Jawidan- 
ndma’s epistemology. Undifferentiated entities, 
that is, those existing at the level of the divine 
Unity, are beyond human grasp. Differentiation 
is thus the necessary condition of human 
perception and understanding. Only after 
differentiation do the metaphysical truths 
contained in the divine Word become knowable. 


According to the Jawidan-nama, the forms of all 
existing objects and beings are composed of the 
basic forms, that is of 28/32 primary letters (q-v.). 
The letters are the loci of manifestation (q.v.) of 
the primary phonemes or ‘words’ (q.v.), basic 
elements of ontological meaning, produced by the 
differentiation (q.v.) of the divine Word. 
Therefore, as a product of differentiation, every 
existing form is the locus of manifestation of a 
particular combination of the primary phonemes, 
which constitute the ontological name (q.v.), the 
principle of existence of this form. The 
correspondence between the form and its 
ontological name is guaranteed by the principle 
of balance (q.v.). In the alchemical symbolism of 
the Jawidan-ndma, the form is linked to the 
element earth, which is the only element that has 
the aptitude to receive and to preserve a given 
form. The purpose of forms is to make the 
metaphysical names knowable. Every form 
represents the ‘science’ (q-v.) of a particular 
combination of the primary phonemes, and 


Imam: 


Imitation 


(taqlid): 
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y provides access 
metaphysical meaning of Senate 
rank of any given form in the an ie 
is determined by the measure of sci iis 
ermin science 
contained in it, that is, by the number of pri 
phonemes in its ontological name. The Hie 
point of this hierarchy is the form of the ae 
body, which is the sum of the complete set of " 
28/32 primary letters. The human form is : 
therefore the locus of manifestation of the 
complete divine Word. The forms can be 
transformed in the food chain; they can also 
evolve depending on the knowledge realised 
during a human lifetime. For example, a plant 
eaten by a human will be transformed into 
sperm, and therefore has a chance to be reborn 
in the human condition. Conversely, a human 
being who does not realise, during his or her 
lifetime, the complete knowledge of the divine 
Word contained in the human form, will be 
downgraded into an animal, vegetal or mineral 
form corresponding to his or her actual level of 
metaphysical knowledge. 


Some fragments of the Jawidan-nama maintain 
that the term imam should be regarded as plural 
of umm, ‘mother’ (q.v.). The Imams therefore 
belong to the category of ‘motherly’ (ummi) (q.v.) 
saints (see also ‘Witness’), responsible for the 
‘return to the origin’ (ta wil) (q.v.) of the 
revelation (tanzil) (see ‘Descent’) completed by 
the Prophet Muhammad. The Jawidan-ndma’s 
concept of Imam seems to synthesise Shi'i and 
Sunni points of view. 

This is the principal means by which social 
convention (q.v.) is preserved and perpetuated. 
The social convention attributes arbitrary 
concepts to the words of human languages, thus 
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veiling the real ontological meaning of these 
words directly associated with their phonetic 
aspect (see ‘meaning’ and ‘truth, reality’). Since 
the link between words and concepts attributed 
to them by convention has no ontological basis, 
and varies from one human language to another, 
it can only be maintained through blind 
imitation. Children learn the conventional rules 
of language from their parents and take the 
concepts attributed to words for their real 
meanings. But the true meanings of words are 
beyond relative conventions of human languages, 
In order to discover the ontological link between 
words and sounds on the one hand, and the 
metaphysical meanings of the divine Word on 
the other, it is necessary to abandon the concepts 
learnt through blind imitation, and discover the 
universal ‘divine convention’, by means of which 
God taught Adam the names of all things. 


Letter (harf, pl. In the Jawidan-nama, the letters are essentially 


huraf): 


the loci of manifestation (mazhar, pl. mazahir) of 
the primary ontological ‘words’ (q.v.). In parallel 
to the latter, which are the basic elements of 
meaning composing the ontological names of all 
that exists in the universe, the letters are the basic 
elements of form composing the bodies (q.v.) of 
objects and beings corresponding to these names. 
Every primary ‘word’ has a particular locus of 
manifestation, or letter, as a counterpart. There 
are therefore 28/32 (q.v.) letters corresponding to 
the 28/32 ‘words’. The letters of the human 
alphabets symbolise these primary forms, directly 
related to the metaphysical ‘words’. They are 
therefore tokens of the supreme knowledge and 
the starting point of ta wil (see ‘Return to the 
origin’), the universal ‘return’ from the visible 
forms to their original ontological truths, appli 


Locus of 
manifestation 
(mazhar, pl. 
mazahir): 


Meaning, 
signification 
(mana): 
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in the first place to the exegesi 
gesis of the divi 
Word revealed through the prophetic Donda 


According to the Jawidan-na 
of any existing or possible shies pan “re 
essentially the locus of manifestation of ia 
ontological name (q.v.), composed of some 
number of primary ‘words’ (q.v.). The first and 
most simple differentiated loci of manifestation 
are the 28/32 primary letters (q.v.), each letter 
being the locus of manifestation of a primary 
‘word’. Every ontological name represents a part 
of the metaphysical truth of the divine Essence 
manifested through the original Word. The loci 
of manifestation, linked to their ontological 
names by the principle of balance (q.v.), make 
the corresponding metaphysical truths perceptible 
to the human intellect and therefore knowable. In 
this quality of sign leading to metaphysical 
knowledge, the ‘locus of manifestation’ is 
synonymous with ‘science’ (q.v.) in the Jawidan- 
nama. The most perfect locus of manifestation is 
the human bodily form (see ‘Adam and Eve’), 
which embodies the full set of the 28/32 primary 
‘words’, and leads to knowledge of the original 
divine Word in its entirety. 


This term is used both in technical and ordinary 
senses throughout the Jawidan-nama. In its 


technical use it refers to the metaphysical 


meaning of the divine Word. After differentiation 


(q.v.), the hitherto unified meaning of the Word 
is divided into 28/32 simple elements of meaning, 
expressed by the 28/32 primary phonemes Or 


‘words’ (q.v.). These basic ‘words’ are the basis of 


all divine names and attributes, as well as of the 


ontological names (qv) which constitute the 
principle of existence of any created object or 
being. In the divine universal language of 


Leg eit jie fi 
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creation, the ontological meaning is simultaneous 
and identical to the corresponding ‘lexical unit’ 
(see ‘Name and named’). This metaphysical 
meaning can be carried by disjointed phonemes 
as well as by their combinations constituting 
compound lexical units, that is, words or names, 
This semantic working based on a link between 
metaphysical meaning and sound, proper to the 
universal language, remains valid also in the 
phonemes and sounds of human languages. But 
in human languages, this original and universal 
relationship between meaning and sound is veiled 
by concepts arbitrarily attributed to words. In 
this case, the semantic link between the 
discursive concept and the corresponding lexical 
unit is conventional and not ontological, unlike 
the link between the metaphysical meaning and 
its corresponding phonetic expression in the 
universal language of creation. Consequently, the 
same concept is expressed by different lexical 
units in different human languages, depending on 
local conventions (q.v.). Unlike the ontological 
meanings, the concepts of human languages can 
only be expressed by compound lexical units, not 
by simple phonemes. Therefore, the only means 
to eliminate the interference of conventional 
meanings and arbitrary agreements is to break-up 
(q.v.) the compound lexical units of human 
languages, to disintegrate words into letters and 
phonemes, which cannot be associated with any 
conventional concept. Such a break-up lays bare 
the original phonetic basis of human languages, 
independent of any social convention; it also 
exposes the ontological link of phonetics with 
primary metaphysical meanings, the knowledge 
of which is essential for the hermeneutical 
operation of ta wil (see ‘Return to the origin’). 


ii) ANDi > AAT eee 


Mother (umm), 
‘motherly 
(ummi): 
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All levels of the universe share a com 

measure’ due to the fact that the differenti i 
and division (q.v.) at any level of the See, 
made in conformity with the number of Ama 
32 primordial ‘words’ (q.v.). The heavenly h: 

is divided into 360 degrees, that is six eas ps 
and 32; Time is measured by hours, each of 
which is composed of the sum of 28 and 32 
minutes; the human body contains 360 bones 
which is again six times 28 and 32, etc, This 
homology makes possible the correspondence 
between all levels of the creation, and links them 
all to the primordial ‘words’, which are the basic 
elements of the creation. Some fragments of the 
Jawidan-nama state that the verbs ‘to measure’ 
(andaza kardan) and ‘to create’ (khalaga, 
Gfaridan), and the substantives ‘measure’ 
(andāza) and ‘creation’ (ijad), are synonymous. 


In the Jawidan-nama, these terms refer to the 
most fundamental elements of the divine 
ontological writing manifested in the original 
form of the human body, which is that of Eve, 
or Mother (see ‘Adam and Eve’). The revelation 
of the ‘motherly’ knowledge constitutes the 
mission of the ‘motherly’ (ummi) prophets and 
saints (see ‘Return to the origin’). The ‘motherly’ 
prophets of the Jawiddn-ndma are Jesus and 
Muhammad. Since the ‘motherly’ knowledge is 
essentially relevant to ta wil, the ‘return to the 
origin’, the missions of the ‘motherly’ prophets 
combine features related to both ‘descent’ (qv.) 
of the revelation (tanzil), which is the principal 
task of all prophetic missions, and ta wil, which 
can only be fully developed after the completion 
of the tanzil. In the case of Jesus, the tasks of 
tanzil and ta wil correspond to his historical 
mission and to his second coming as the 
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eschatological Saviour, respectively. In the case 
of Muhammad, the tanzil corresponds to the 
Quranic revelation, while the ta Wil is Prefigured 
by his heavenly ascension (mi‘raj). The ummi 
saints responsible for the completion of ta ‘wil 
after Muhammad are rather vaguely outlined in 
the Jawidan-nama (see ‘Witness’ and ‘Imam’). 
Interpretations of the epithet ummi as referrin 
to a direct link with the divine Word without 
regard to human conventions is common in 
Islam, and has been developed, in particular, in 
the Futahat al-Makkiyya of Ibn al-'Arabi.? The 
special spiritual link of Jesus with his mother 
does not seem to have been particularly 
conceptialised in the mainstream Muslim 
exegetical literature,* but it can be found in 
some Ismaili works, where Mary is described as 
Hujja (Proof) of Jesus.” However, I am not 
aware of any work by a Muslim author where 
these elements associated with the epithete 
ummi are brought together in the way similar to 
the Jawidan-nama’s synthesis. 


Name and The Jawidan-nama asserts the fundamental 
named (ism wa identity of the name and the named in the 
musamma): universal ontological language. In other words, 


the ontological name, composed by a group of 
primary ‘words’ (q.v.) or phonemes is 
simultaneous and identical to the named object, 


ee 
3 Chodkiewicz, Un océan sans rivage, pp. 53-55. See also Lewisohn, Beyond Faith 
and Infidelity, p. 128 (ummi Sufi shaykh ‘Abd al-Rahim Tabrizi (d. 655/1257)). 

* See, for example, T. Khalidi, The Muslim Jesus: Sayings and Stories in Islamic 
Literature (Cambridge, MA and London, 2001), and R. Arnaldez, Jésus fils de Marie, 
prophète de l'Islam (Paris, 1980). 

5 Cf. Halm, Kosmologie und Heilslehre, p. 24, with reference to the Kitab al-kashf 
attributed to Ja'far b. Mansdr al-Yaman; and also the remark of Aba Ya'qib 
al-Sijistani in his Kitab al-magalid al-malakitiyya, ed. |. K. Poonawala (Tunis, 2011), 
p- 306, concerning the meaning of the letter mim of the Quranic combination alm: 
wa-l-mim ala hadd Isa al-mansiib ila ummih, 
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which is brought into existence by its 
ontological name. This principle of identity 
characterises the working of the universal divine 
language before the differentiation (q.v.). But 
the differentiation and appearance of forms 
ie cee ya Superposition of their 
rue onto! meani g 
pay attributed ASi PS 
anguages introduces an ambiguity i 
relationship between the name ay all 
This is due to the fact that the names attributed 
to things in human languages are not 
ontological, but purely conventional (see 
‘Convention’). This becomes evident when one 
considers how the name of the same object 
varies from one language to another. Therefore, 
in general, the identity of the name and the 
named cannot be directly observed at the level 
of compound lexical units of human languages. 
Still, a trace of this principle is discernible in 
one particular case, namely in the names of 
phonemes of the alphabet. Indeed, the name of 
every phoneme usually begins with the named 
object, which is this phoneme itself. This means 
that, even if the ontological identity between the 
name and the named is veiled by the arbitrary 
names of human languages and concepts 
associated to them, it is still fully valid at the 
level of disjointed phonemes. The phonemes of 
any human language are identical to the 
primary ‘words’, even if the full set of 28/32 is 
not used in all languages. The identity of the 
name and the named is therefore inherent to 
the phonetic aspect of any human language, and 
can be most clearly observed if attention is 
focused on sounds and not on conventional 
meanings attributed to words. This is realised 
by ‘breaking’ (q.v.). 
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Perfect human 


(insan-i kamil): 


Point (nuqta): 
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In the Jawidan-nama, this is a person who has 
fully realised the knowledge of the divine Word, 
that is, the knowledge of the metaphysical 
meaning (q.v.) of the full set of 28/32 primary 
‘words’ (q.v.) manifested in the human bodily 
form. Such a person attains the original human 
condition, that of Adam, to whom this 
knowledge was taught directly by God (see 
“Adam and Eve’, ‘Descent’). The perfect human 
being is therefore fully human, in the sense that 
his or her knowledge fully corresponds to the 
metaphysical meaning of his or her bodily form. 
The expression insan-i kamil is relatively rare in 
the Jawidan-nama. Though it is part of Ibn 
‘Arabi’s technical vocabulary, it is difficult to 
determine the immediate source that inspired its 
use in the Jawidan-nama. It could as well be 
another trace of the Kubrawi Sufi influence. 


At the eve of the differentiation (q.v.), a black 
point appears, in accordance with the principle of 
balance (q.v.), as the visible counterpart of the 
undifferentiated divine Word. From this 
perspective, the point is an undifferentiated 
equivalent of the human form (see “Adam and 
Eve’), which is a differentiated counterpart of the 
complete Word. In the process of differentiation, 
when the 28/32 individual ‘words’ (q.v.) are 
manifested from the original Word, the 28/32 
individual letters (q.v.) emerge from the original 
point. The subsequent creation of the universe is 
realised by the combinations of ‘words’ 
constituting the ontological names (q.v.) of all 
things, and parallel combinations of letters 
constituting their bodily forms. The point is 
therefore the origin of all possible forms (q.v.) in 
the visible universe, Since it is undifferentiated, it 
is related to the element water, which symbolises 


Return to the 
origin (ta wil): 
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the undifferentiated condition. In several 
fragments of the Jawidan-nama, the original 
point is likened to the drop of sperm which, 
though without definite shape itself, is the source 
of all possible shapes. It is also likened to ink, 
with which the form of any particular letter can 
be written. Since the visible forms are loci of 
manifestation (q.v.), or ‘sciences’ (q.v.) of 
corresponding ontological names (q.v.) and 
metaphysical truths (q.v.) related to them, the 
point is the source of every science. In this 
quality, the original point is personified by the 
figure of ‘Ali b. Abi Talib. 


Essentially the realisation of the knowledge of the 
divine Word revealed through prophetic missions 
in the course of the ‘descent’ (tanzil) (q.v.) of 
revelation. The Word, having ‘descended’ into 
visible forms, has been made knowable, and the 
prophetic books provide mankind with the 

means to a realisation of this knowledge. This 
realisation is therefore essentially a return, an 
‘ascent’, from the visible forms perceived as loci 
of manifestation (q.v.) of the primary ontological 
‘words’ (q.v.), to these ‘words’ themselves and the 
metaphysical truths (q.v.) of the original divine 
Word expressed by them. The ontological 
hermeneutics of the prophetic books is, therefore, 
a particular case of ta ‘wil. The Jawidan-nama 
suggests that all prophets were initiated in ta wil, 
but the universal realisation of ta wil began in the 
missions of the two last prophets, Jesus and 
Muhammad. These prophets have a specific link 
with the most basic elements of divine Speech 
and Writing, that is, with the 28/32 ontological 
‘words’ and letters (q.v.). Since these basic, 
fundamental elements are characterised in the 
Jawidan-nama as ‘motherly’ (ummi) (q.v.), 
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constituting the Mother of the divine Book (umm 
al-kitab), Jesus and Muhammad are both 
qualified as ‘motherly’ prophets. Their missions 
combine tanzil and ta wil. The completion and 
closure of tanzil with the mission of Muhammad 
is followed by the period of the ummi saints, 
whose mission is to complete the ta wil. These 
saints are only vaguely outlined in the Jawidan- 
nama (see ‘Imam’, “Witness’). In some fragments, 
ta wil is described as the explicit revelation of the 
four letters that were only implicitly represented 
in the Qur'an by the ligature /am-alif (which 
contains four non-repeated letters, lam, alif, mim 
and fa). The revelation of these four letters 
connects the Qur'an, written with the 28 letters 
of the Arabic alphabet, to the 32 letters originally 
revealed to Adam. The primary dichotomy of the 
28/32 elements (q.v.) of the divine Word is thus 
restored, and the cycle of ‘descent’ and ‘return’ 
completed. The connection between the Qur'an 
and the Book of Adam written, according to the 
Jawidan-nama, in the human bodily form (see 
‘adam and Eve’), is also expressed with reference 
to beliefs concerning the anthropomorphic 
appearance of the Qur'ān at the end of time. 
Since the human form contains the full set of 
primary letters (q.v.), and is therefore a copy of 
the complete divine Book, any human being can, 
potentially, realise the full knowledge of the 
divine Word and its metaphysical truths (q.v.) by 
practising the ta wil of his or her own body, that 
is, through self-knowledge. Unlike this individual 
enlightenment, the universal ta wil is closely 
related to the cosmic cycles and cannot be fully 
realised before the end of time (q.v.). The direct 
manifestation of the 28/32 primary ‘words’ and 
related metaphysical truths of the divine Word 
means that, on their way of ‘return to the origin’, 


Science (ilm): 
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these ‘words’ will be actually extracted from the 
bodily forms of visible objects and beings. 
Deprived of the ontological ‘words’ and names 
(q.v.) which sustained their existence, all objects , 
and beings of the material universe will disappear ý 
in the Unity of the original Word, where they pe 
were contained before the creation. Ta wil is 
probably the most central concept of the 
Jawidan-ndma. According to the works of his | 
followers, Fadl Allāh’s own spiritual career 
culminated in a revelation of the innermost ai 
meaning of the disjointed letters, which enabled 
him to operate the ta ‘wil. He is also often 
mentioned by the epithet “Master of ta'wil 
(sahib-i ta'wil), a title usually applied to the Shii 
Imams. Even if Fadl Allah may not have 
explicitly claimed this title for himself, it could 
suggest that he regarded himself as one of the 
initiators of the universal ta ‘wil, 


In the Jawidan-nama, the term ‘science’ 
designates the locus of manifestation ( q.v.), by 
the means of which a metaphysical truth 
becomes perceptible and therefore knowable. 
‘Science’ is a mark or visible shadow by means of 
which the corresponding metaphysical reality can 
be accessed and known. Any visible form (q.v.) is 
therefore a ‘science’. The science results from the 
differentiation (q.v.). It is the basis of ta'wil (see 
‘Return to the origin’) leading to the knowledge 
expressed in the visible forms of objects and 
beings. The science is usually associated with 
black colour, often symbolised by the lines of 
dark hair on the human head and face, the 
blackness (siyahi) of soot (dada) of which is 
made the ink used for writing, or dark smoke 
(dukhan). The science is personified in the figure 
of ‘Ali b. Abi Talib. 


Time (zaman), 
hour (sda): 
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A Quranic expression interpreted in many ways 
in the Jawidan-nama, essentially with reference 
to the seven basic lines of the divine ontological 
writing appearing on the human face, symbolised 
by the hairline, two eyebrows and four eyelashes, 
They are ‘twofold’ because of being counted with 
the corresponding parts of the face. Seven 
becomes eight with the addition of the line of 
balance (q.v.). Multiplied by the number of four 
natural elements, seven and eight produce 
respectively 28 and 32, the number of primary 
‘words’ (q.v.). ‘Seven Twofold’ also refer in the 
Jawidan-ndma to the seven days and nights of 
the week, and the seven heavenly spheres with 


seven planets. 


Unlike the human form (see ‘Adam and Eve’) or 
the universe, which are the counterparts of the 
complete divine Word by the intermediary of 
form (q.v.), time is a counterpart of the Word 
that corresponds to the complete set of the 28/32 
primary ‘words’ (q.v.), but it has no visible form. 
However, as counterparts of the complete Word, 
time, the human form and universe are identical 
to each other. Time is defined in the Jawidan- 
nama as a ‘container’ (zarf), in which the whole 
creation is contained (mazrif). The six days of 
creation mentioned in the Qur'an correspond to 
the six letters contained in the names of the two 
consonants of the divine Imperative K“n (kaf + 
niin). Since the original Word contains 28/32 
ontological ‘words’ (q.v.), through the 
combinations of which the creation was realised, 
the ‘ontological’ time of the six days is calculated 
as six times 28 hours, and corresponds to the 
week of physical time, composed of seven days of 
24 hours. Alternatively, the six days of the 
creation can be presented as four times 28 plus 


———_ 


Truth, reality 
(haqiqa, pl. 
haga iq) and 
metaphor 
(majaz): 
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32 hours. Because of their fundamental identity, 

the cycle of time, the cycle of revelation of the 

innermost meaning of the human form 

corresponding to the cycle of prophecy, and the 

cycle of universe determined by the movements 

of the heavenly spheres, are closely interrelated. 

The end of the full cycle of time marks the full 

realisation of the divine Imperative. For this 

reason, the universal manifestation of the 

complete divine Word is only possible at the end 

of time. And this manifestation is actually 

realised through the completion of the prophetic 
cycle, the ultimate goal of which is precisely the 
revelation of the divine Word. The end of time 
also necessarily coincides with the consummation 
of the full cycle of the physical universe, 

originally brought into existence by this same 
divine Word. The events of the end of time 
therefore reproduce, in the inversed order, the 
events of the first stages of the creation. The 
completion of the full cycle of time makes 
possible the manifestation of the complete divine 
Word, which is produced in the form of the 
primordial human being, Adam. In the 
movement of universal ta wil (see ‘Return to the 
origin’), the primary ontological ‘words’ withdraw 
from their visible loci of manifestation (q.v.) and 
return to the Unity of the original Word, causing 
thus the disappearance of the visible universe. 


This couple of terms describes in the Jawidan- 
nama the relationship between ontological 
meanings and concepts of human languages (see 
‘meaning’). The former constitute the ontological 
reality of the universe, in the sense that they 
generate and sustain the existence of any entity, 
either actually created or only possible (see 
‘form’). The latter are associated with the words 


Witness (shahid, 
pl. shuhada ): 


Word/words 
(kalima/ 
kalimat): 


Word and the forms of the visible world. From 
the perspective of ta wil, the conventional 


foundation. 

One of the categories of saints responsible for the 
Period of ‘return to the origin’ (ta wil) (q.v.) 
following the mission of Muhammad (see also 
‘Imam’). This concept is developed in the 
Jawidan-nama with reference to Qur'an 2:143: 
‘Thus We appointed you a midmost nation that 
you might be witnesses to the people.’ The link 
with ‘motherly’ (ummi) (q.v.) knowledge essential 
for ta wil is provided by the word ‘nation’ 
(umma) in the cited verse. 


As singular, kalima usually refers in the Jawidan- 
nama to the primordial divine Word, the first 
manifestation of the unknowable divine Essence. 
The Jawidan-nama states that the Word has 28/ 
32 (q.v.) aspects, named ‘words’ (kalimdat). Before 
the differentiation, the Word is situated at the 
level of divine Unity. It is described in the 
Jawidan-nama as an undifferentiated Voice or 
Sound (sawt), a primordial echo (sada ) of the 


ontological princi i 

c ples of i 

constitute the ontological maneran. Fi 
represent the archetypes, e og 
(haqiqa pl. haga ig, q.v.), Ontological oe: 


Inventory I: Hadiths and Sayings 


The purpose of this invertory is to identify, to the extent possible, the 
most recurrent hadiths and sayings cited in Arabic and Persian in the 
Jawidan-nama. The text often only alludes to the traditions by citing 
short fragments from the hadiths, or translating and paraphrasing 
them in Persian, or mixing together the pieces of different hadiths 
instead of quoting the full and accurate Arabic text. As it is not always 
possible to indicate the numbers of pages where a hadith, its fragment, 
translation, or an allusion to it is contained, this appendix takes the 
form of an inventory, organised in alphabetical order, not an index. 
The references below include not only primary sources, but also 
academic monographs and articles where the relevant tradition has 
been identified and studied extensively. In this case, the references to 
the original hadith compilations or tafsir works contained in these 
secondary sources are not reproduced. The same principle is applied to 
the use of Wensinck’s Concordance, that is to say, the reference is given 
to the volume and page numbering where the sources of the hadith are 
indicated. For the references found in the databases Jami‘ al-ahadith 
and Jami‘ al-tafasir of Noorsoft, I have also reproduced bibliographical 
information, volume and page numbering such as they are indicated in 
the corresponding database. It is interesting that some of the hadiths 
cited in the Jawidan-nama have close parallels in the Christian 
apocryphal texts that we have cited in several fragments (see 
Inventory II), namely the Arabic Apocalypse of Peter. In some cases, 
when traditional material, albeit clearly recognisable, is paraphrased in 
the Jāwidān-nāma, it is difficult to indicate which variant of "m 
Was used by the author. The references to the important symbo : ie 
in such j in the section ‘Indirect References . 
context are given in 
following abbreviations are used in this inventory: 


AAR 
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AAP = Arabic Apocalypse of Peter, ed. and tr. Alphonse Mingana, 
Woodbrooke Studies, vol. 3 (Cambridge, 1931). 

Amir-Moezzi = Amir-Moezzi, Mohammad Ali. ‘“Le combattant du ta wil”; 
un poéme de Molla Sadra sur ‘Ali’, Journal Asiatique 292/1-2 (2004), 
pp. 331-359. 

Amuli = Amuli, Haydar. Tafsir al-muhit al-a'zam wa-l-bahr al-khidamm, 4 
vols, (Tehran, 1422/2001-2002). 

Anawati = Anawati, G.C. Etudes de philosophie musulmane (Paris, 1974), 

Anwar al-tanzil = Baydawi, ‘Abd Allah b. ‘Umar. Anwar al-tanzil wa asrar al- 
ta wil, 5 vols. (Beirut, 1418/1997-1998). 

‘Ara is = al-Tha labi, Abū Ishaq Ahmad ibn Muhammad. Ard is al-Majalis fi 
Qisas al-Anbiya, or Lives of the Prophets, tr. William M. Brinner, 
(Leiden, Boston and Köln, 2002). 

‘Awali = al-Ahsa’i, Ibn Abi Jumhar. ‘Awaili al-La ali, 4 vols. (Qom, 1405/ 
1984-1985). 

Bayan = al-'Ani, ‘Abd al-Qadir b. Sayyid Muhammad Huwaysh b. Mahmad 

Al Ghazi (= Mulla Huwaysh). Bayan al-ma ani (Damascus, 1382/1962- 
1963). 

Beobachtungen = van Ess, Josef. Der Eine und das Andere: Beobachtungen an 
islamischen haresiographischen Texten, 2 vols. (Berlin and New York, 
2011). 

Bihar = _— Muhammad Baqir. Bihar al-anwar, 110 vols. (Beirut, 
1404/1983-1984). 

Burdsawi = Burdsawi, Ismail Haqqi. Rith al-bayan fi tafsir al-Qur an, 10 vols. 
(n.d., n.p.). 

Corbin = Corbin, Henry. ‘La configuration du temple de la Ka'ba comme 
secret de la vie spirituelle’, in Form als Aufgabe des Geistes, Eranos 
Jahrbuch 1965, Zürich 1966, pp. 79-166. 

Chodkiewicz = Chodkiewicz, Michel. Un océan sans rivage (Paris, 1992). 

Cook = Cook, David. Studies in Muslim Apocalyptic (Princeton, NJ, 2002). 

Durr al-manthūr = Suyati, Jalal al-Din. Al-Durr al-manthar fi tafsir al- 
ma thir, 6 vols. (Qom, 1404/1983-1984). 

Friedmann = Friedmann, Yohanan. Prophecy Continuous: Aspects of Ahmadi 
Religious Thought and Its Medieval Background (Los Angeles and 
London, 1989). 

Gardet = Gardet, Louis. ‘Djanna’, EI2, vol. 2, pp. 447-452. 

Ghurar = Tamimi Amudi, ‘Abd al-Wahid b. Muhammad. Ghurar al-hikam 
wa durar al-kalim (Qom, 1366 Sh./1987-1988). 

Gimaret = Gimaret, Daniel. Dieu à limage de l'homme: les anthropomor- 
phismes de la sunna et leur interprétation par les théologiens (Paris, 1997). 
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p : arias S.D. ‘Beholding God on Friday’, Islamic Culture 34 (1960), 
am = Graham, William A. Divine Wi j i 
ag Ths Hii nod bach, DIN ord and Prophetic Word in Early 
‘de = Amir-Moezzi, Mohammad Ali. ide divi , 
o ginal (Lagraste, 1992), Le guide divin dans le sh?isme 
Babawayh = Ibn Babawayh, Muhammad ibn ‘Ali 3 
™ faqih, Tak (Qom, 1413/1992-1993), A E: 
Ibn Qutayba = Kister, Meir J. ‘The Interpretation of Dreams: 
Manuscript of Ibn Qutayba’s “Tharat al-Ru ya”, Israel amt 
(0S) 4 (1974), pp. 67-103. 
Irshad = Daylami, Hasan b. Abi al-Hasan. Irshad al-Qulūb, 2 vols. (n-p., 1412/ 
1991-1992). 
gl-Kafi = al-Kulayni, Muhammad ibn Ya'qub. al-Usiil min al-kafi, 8 vols. 
(Tehran, 1365 Sh./1986-1987). 
Kashf al-ghumma = Irbili, “Ali b. Isa. Kashf al-ghumma, 2 vols. (Tabriz, 1381/ 
1961-1962). 
Karya = al-Wohaibi, A. N. ‘Karya’, EI2, vol. 4, p. 708. 
Kister = Kister, Meir J. ‘Adam: a Study of Some Legends in Tafsir and Hadith 
Literature’, [OS 13 (1993), pp. 113-174. 
KM = Kitab al-magall, or the Book of the Rolls, ed. and tr. Margaret Dunlop 
Gibson, Studia Sinaitica VIII, Apocrypha Arabica (London, 1901). 
Lory = Lory, Pierre. Le réve et ses interprétations en Islam (Paris, 2003). 
Madelung = Madelung, Wilferd. ‘al-Mahdi’, E12, vol. 5, pp. 1230-1238, 
Miraj = Gimaret, Daniel. “Au coeur du mirag, un hadith interpolé’, in 
Mohammad Ali Amir-Moezzi, ed., Le voyage initiatique en terre d' Islam, 
Ascensions célestes et itinéraires spirituels (Leuven and Paris, 1996), 
pp. 67-82. 
Misbah = al-Tasi, Muhammad b. al-Hasan. Misbah al-Mutahajjid (Beirut, 
1411/1990-1991). 
Mustadrak = Nuri Tabarsi, Mirza Husayn. Mustadrak al-wasd il, 18 vols. 
(Qom, 1408/1999-2000). 
Rubin = Rubin, Uri. ‘Pre-existence and Light. Aspects of the Concept of Nir 
Muhammad’, Israel Oriental Studies 5 (1975), pp. 62-119. 
Rah = al-Alasi, Shihab al-Din. Rah al-ma‘ani fi tafsir al-Qur an al-azim, 16 
vols. (Beirut, 1415/1994-1995). 
Schöck = Schöck, Cornelia. Adam im Islam (Berlin, 1993). 
Shahrastani = al-Shahrastani, Muhammad b. ‘Abd al-Karim. Livre des 
religions et des sectes, 2 vols. tr. D. Gimaret and G. Monnot (vol. 1), 
J. Jolivet and G. Monnot (vol. 2), (Leuven, 1986). 
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Sunan = Ibn Maja, Muhammad ibn Yazid. Sunan, ed. Muhammad Fu'ad 


‘Abd al-Bagi, 2 vols. (Cairo, 1952-1953). 
= Murata, Sachiko, The Tao of Islam: a Sourcebook on Gender 


Tao 
Relationships in Islamic Thought (Albany, NY, 1992). 

Tafsir = al-Tabari, Abu Ja`far Muhammad ibn Jarir. Tafsir al-Tabari, Jami’ al. 
bayan an ta wil dy al-Qur an, ed. ‘Abd Allah b. ‘Abd al-Muhsin al-Turki, 


26 vols., (Riyadh, 1424/2003). 
Ta rifat = al-Jurjani, ‘Ali b. Muhammad. Kitab al-ta rifat, tr. Maurice Gloton, 


(Tehran, 1994), 

TG = van Ess, Josef. Theologie und Gesellschaft im 2. Und 3. Jahrhundert 
Hidschra, 6 vols. (Berlin and New York, 1991-1997). 

Wasa il = al-'Amili, Shaykh al-Hurr Muhammad b. Hasan. Wasd il al-shia, 


29 vols. (Qom, 1409/1988-1989). 
Wensinck = Wensick, Arent Jan et al. Concordance et indices de la tradition 


musulmane, 8 vols. (Leiden, 1936-1979). 
Zawāïd = al-Haythami, Nar al-Din. Majma’ al-zawda id wa manba’ al- 
fawd id, ed. Muhammad ‘Abd al-Qadir ‘Ata’, 12 vols. (Lebanon, 2009). 


‘All the secrets of God the Most High [are contained] in prophetic 
books; all prophetic books are [contained] in the Qur'an; all that is 
in the Qur'an [is contained] in the Opening chapter; all that is in 
the Opening chapter [is contained in the formula] In the name of 
God (bismi’llah); all that is in bismi'llah [is contained in the letter] 
ba’ of the bismi’llah; all that is in the ba’ of the bismi'llah [is 
contained] in the [diacritical] point under ba ; and I am the point 
under ba”? (Amuli, vol. 1, p. 211, no. 14) 

‘The Antichrist will not enter Medina for the fear of Jesus. [The 
city] will have on this day seven gates, with two angels over every 


gate.” (Cook, pp. 107-108) 
‘The believer is a mirror of the believer.” (Bihar, vol. 71, pp. 268, 


270 ff.; Wensinck, vol. 2, p. 206) 


! Qala amir al-mu minin karrama Allah wajhah jami’ asrar Allah ta‘ala fi-l-kutub 
al-samawiyya wa jami' ma fi-l-kutub al-samawiyya fi-l-Qur an wa jami' mā fi-l-Qur an 
fi-l-fatihati-l-kitab wa jamīř ma fi-l-fatihati-l-kitab fi bismi'llah wa jami mā fi 
bismi'lah fi ba’ bismi’llah wa jami’ ma fi ba’ bismi'llah fi nuqta taht al-ba’ wa ana 
nuqta taht al-ba: 

? La yadkhul al-madina rub" al-masih al-dajjal laha yawma idhin sabia abwab 


alā kull bab malakan. 


3 Ei PET soe 
Mu min mir at-i mu min. 


1. 


10. 


11. 
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‘The child is the secret of his father,” (Kashf al-ghumma, vol. 2 
p. 65) » vol. 2, 
“The divergence of opinion in my community i 

ity is an act of divi 
mercy.” (TG, vol 4, pp. 659 ff; Bihar, vol. 1, p. 227; vol. 74, ». 166, 
Anwar al-tanzil, vol. 2, p. 32) . 74, p. 166; 
‘Do not insult time, for I am the Time.” (Graha. 
Bihar, vol. 57, p. 9) m, pp. 212-214; 
‘Everything returns to its origin.” (Bihar, vol. 64, p. 106) 
‘The first thing created by God was the Pen. God said: “Write!” 
[The Pen asked]: “What should I write?” [ God] eee 
what was and what will be.””* (Bihar, vol. 54, pp. 313, 363, 366 


371; Wensinck, vol. 1, p. 135) 
‘The first thing that God the Most High created was my Light.” 


(Bihar, vol. 1, p. 97) 

‘Gabriel came to me and in his hand he held something like a white 
mirror, with something like a black spot on it. I said: “O Gabri el 
what is this?” He said: “This is Friday.” ... I asked: “And what is this 
spot on it?” He said: “This is the Hour, and it will come ona Friday. 
For us, it is the master of the days. We call it the Day of Resurrection, 
the day of increase.” "° (Durr al-manthir, vol. 6, p. 17) 
‘God created Adam in His form and in the form of the All- 
Merciful.”'' (Shahrastani, vol. 1, p. 222, note 8; Gimaret pp. 123- 


142) 


* Al-walad sirr abih. 

$ [khtilaf ummati rahma. 

6 Lä tasubba al-dahr fa-anå al-dahr. 

” Kull shay’ yarji' ila aslihi. 

* Awwal må khalaga Allah ta‘ala al-qalam gala Allah ta‘ala uktub qala ma aktubu 


qala ma kana wa ma yakunu, 


? Awwal ma khalaga Allah niri. 
"© Atani Jibril wa fi yadihi ka-l-mir at al-bayda' fi-ha ka-I-nuktat al-sawda’ qultu 


ya Jibril ma hadhihi gala hadhihi al-jum'a... qultu lahu wa mā hadhihi-l-nukta fi-ha 
gala hiya al-sãa wa hiya taqūmu yawm al-juma wa huwa indand sayyid al-ayyam wa 
nahnu nadūhu yawm al-giyama yawm al-mazid. See also Goitein, pp. 163-168. The 
mirror almost centainly refers, at least in the context of the Jawiddn-ndma, to the 


bea 


the 


ae vision of God on Friday. 
Khalaga Allah taiala Adam ‘ala saratih wa ‘ala siirat al-rahmdn, The first and 


second half of this phrase are, in fact, two separate hadiths (or two versions of the 


same hadith) often cited together in the Jawidan-ndma. 
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12. ‘God created the creatures. When He finished with them, the 
womb stood up and seized the All-Merciful by the waist. The 
All-Merciful said: “What is this?” It replied: “This is the station of 
whosoever seeks refuge from being cut off.” God said: “Indeed it is, 
will you not be satisfied that I join him who joins you and cut him 
off who cuts you off?” The womb replied: “Yes, I will.” God said; 
“Then that is yours.” 12 (Tao, p. 347, note 39; Graham, pp. 136- 

137; Gimaret, pp. 229-232) 

‘God said: “I am God and 1 am the All-Merciful. I created the 
womb and I gave it a name derived from My own name. Hence if 
someone cuts off the womb, | will cut him off, but if someone joins 
the womb, I will join him to Me." (Tao, p. 347, note 38; Graham, 
pp. 134-135; Gimaret, p. 232; Mustadrak, vol. 15, p. 242; Bihar, 
vol. 47, pp. 187 and 211; Awali, vol. 1, p. 362) 

‘The womb is attached to the Throne and says: “If someone 
joins me, let God join him, but if someone cuts me off, let God cut 
him off.”’'4 (Tao, p. 347, note 40; Gimaret, p. 229, note 4; al-Kafi, 
vol. 2, p. 151 ff.) 

“The womb is a branch of the All-Merciful. [God said to it]: 
“When a person joins you, I will join him, but when he cuts you off, 
I will cut him off.”’! (Tao, p. 347, note 41; Graham, pp. 135-136; 
Gimaret, p. 230, note 2; Kashf al-ghumma, vol. 1, pp. 553, 581) 

13. ‘God the Most High created the head of Adam and his forehead 
from the clay of the Ka'ba, his chest and his back from [the clay of] 
Jerusalem ... his right hand from the earth of the East, and his left 


a 
2 Inna Allah khalaga al-khalg hata idha faragha minhum qāmat al-rahim fa- 
akhadhat bi-haqwa al-rahmdn gala ma hadha qālat hadha maqam al-@idh bik min 
al-gatia gala naam a-md tardayn an asal man wasalak wa aqta’ man qataak qalat 
bala gala fa-huwa laka. For this group of hadiths 1 reproduce Murata’s English 
translation from The Tao of Islam, pp. 215-216, sometimes slightly modified. 
13 Ana Allah wa and al-rahman khalaqtu al-rahima wa shaqaqtu laha isman min 
asma it fa-man wasalaha wasaltuhu wa man gata‘aha gata tuhu. 
1 Al-rahim muallaqa bi-l-arsh tagil man wasalani wasalahu Allah wa man 
qataani gataahu Allah, 
15 Al-rahim shijna min al-rahman fa-qala Allah laha man wasalaki wasaltuhu wa 
man gataaki gata tuhu. 
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hand from the earth of the West.’'® (Kister, -135; i 
p. 97, note 78; see also KM, pp. 5-6) SEE A 
14. ‘God the Most High has a choicest part in every book, 
choicest part of this book [i.e., the Qur'an] mee pan vad 
alphabet.” (Bihar, vol. 88, p. 9) s 
15. ‘God the Most High has a secret in every [revealed] book, and Hi 
secret in the Qur'ān is in the [disjointed letters] at the orahin of 
the suras.” (Bihar, vol. 88, p. 9) á 
16. ‘He ordered to me 50 prayers." (Miraj, p. 68) 
17. ‘He (the Mahdi) will fill the earth with equity and justice as it was 
filled with injustice and oppression.”° (Al-Kafi, vol. 1, p. 65; 
Madelung, pp. 1230-1238) — 
18. ‘The hearts are between the two fingers of the All-Merciful.?! 
(Wensinck, vol. 5, p. 460; Bikar, vol. 67, p. 53; vol. 72, p. 48) 
19. ‘His height [in the heaven] is 60 cubits.” This is included in some 
variants of no. 11. (Gimaret, p. 123; Kister, pp. 137-140) 
20. ‘The Hour will not rise but on the day of Friday.” (Bihar, vol. 86 
p- 274; Wensinck, vol. 5, p. 485) i i 
21. ‘I am the city of knowledge, and I am the abode of wisdom, and 
“Ali is its gate.” (Amir-Moezzi, p. 347; Guide, p. 175) 
22. ‘Lam the speaking Word of God, and this [the Qur'an] is the silent 
Word of God.”° (Bihar, vol. 30, p. 546) 


DEE eee 
16 Khalaga Allah ta‘ala ra's Adam wa jabhatah min turbat al-Kaba wa sadrah wa 
zahrah min bayt al-maqdis... ila yadah al-yurmna min ard al-mashriq wa yadah al- 
yusra min ard al-maghrib. 
pi Li-llah ta‘ala fi kull kitāb safwa wa safwa hadha al-kitåb hurūf al-tahajji. 
Inna li-llah ta‘ala fi kull kitab sirr wa sirruhu fi-l-Qur an fi awa il al-suwar. 
'° Farada ‘alayy khamsin salat, A fragment from the story of Muhammad's 
heavenly ascension (mirdj). 
20 iy 
Huwa al-Mahdi alladhi yamla u al-arda adlan wa qistan ka-må muli'at jawran 
wa zulman. 
2 á 
n Inna al-qulùb bayna isba'ayni min asabii al-rahman, 
Tiiluhu sittin dhird‘an [fi-l-sama ]. 
La taqūmu al-sd'a illa fi yawm al-juma. 
Anda madina al-ilm wa and dar al-hikma wa ‘Ali babuha. 
And kalam Allah al-natiq wa hadha kalam Allah al-samit. 


u 
25 
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23, ‘I and [other] prophets, we are like a building with perfect 
` foundations... with me, the foundations are sealed,’ 


iedmann, pp. 53-54; Gimaret, p. 18) o 
24 ee for Mg descent (tanzil) [of the Word], while ‘Ali will fight 


for its return (ta wil). (Shahrastani, vol. 1, p. 543, note 231; Amir- 
i, p. 341, note 30) 
25. ‘om | eee for my faithful servants oe which no eye has 
seen, no ear heard, no human heart ever felt. (Graham, pp. 117- 
119; Wensinck, vol. 1, p. 47; see also AAP 110) 
26. ‘I have a time with God when I am attended neither by any angel 
brought near nor by a Messenger prophet. (Tao, p. 350, note 44; 
ihar, vol. 79, p. 243) 
27. Pai the ay of Adam with My two hands during 40 days, 3? 
(Awaili, vol. 4, p. 98; Shahrastani, vol. 1, p 1, note 32) 
28. ‘I received the Qur'an and its like with it.” (Graham, pp. 35, 44, 
note 66) 
29. ‘I was a prophet when Adam was between water and clay,’ 
(Rubin, pp. 69-70; Bihar, vol. 16, p. 402 ff.) 
30. ‘In the night of my heavenly ascension, I saw my Lord in the form 
of a beardless youth in the most beautiful form.’ (A superposition 
of two hadiths. First half? Gimaret, p. 159; second half 


Gimaret, pp. 143-153) 


% Mithli wa mithl al-anbiya’ ka-mithl al-qasr ahsan bunyanah... khatama bi al- 
bunyan. 

27 4 dadtu li-ibadi al-salihin ma lā ayn raat wa la udhn samiat wa lā khatara 
ala qalb bashar. English translation is quoted from Gardet; derived from 1 
Corinthians 2:9. 

** Also included in the text of no. 10. Tabari (Tafsir, vol. 18, pp. 616-617) cites a 
hadith where this expression is described as a Torah parallel to Q. 32:17: ‘No soul 
knows what comfort is laid up for them secretly, as @ recompense for what they were 
doing.’ 

” Li maa Allah waqt lā yasauni fih malak muqarrab wa lā nabi mursal. 
% Khammartu finat Adam bi-yadayya arbain sabahan. 

`L Inni ütitu al-Qur an wa mithlahu ma'ahu. 

°? Kuntu nabiyyan wa Adam bayna al-mā' wa-l-tin. 

° Ra'aytu rabbi laylat al-miraj fi sarat amrad qatat. 

4 Ra aytu rabbi fi ahsan stra, 
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. ‘Knowledge is a Point, it is the ignorant who multiplied it.” 
(Awali, vol. 4, p. 129) 

, ‘My community will be divided into 73 sects, [of which] all will go 
to Hell with the exception of one.’ (Beobachtungen, vol. 1, pp. 7-64) 

33, ‘O kaf ha’ ya’ ‘ayn sad, I seek a refuge with you. O hm sq, I seek a 

refuge with you!””* (Bihar, vol. 88, p. 9; Anawati, p. 390) 
34. ʻO my God, turn my heart into light, and my hearing into light, and 
my tongue into light ... °?” (Misbah, p. 180; Chodkiewicz, p. 142) 
35. ‘[On the Day of Resurrection, the Black Stone will have] two eyes 
to see and a tongue to speak.”* (Sunan, K. al-manasik, chapter 27, 
no. 3057; Awaili, vol. 1, p.185) 

36. ‘Paradise lies at the feet of mothers.” (Mustadrak, vol. 15, p. 180) 

. ‘The paths leading to God the Most High are as many as the souls 
of existents.”*” (Bihar, vol. 64, pP. 137) 

38. ‘Poverty is the blackness of the face in two dwellin gs." (Bihar, vol, 

69, p. 30; Awali vol. 1, p. 40; Tarifat, p. 227) 

‘Prayer is heavenly ascension of the believer. (Bihar, vol, 79, 

pp. 247, 303, and vol. 81, p. 255) 

. ‘The Qur'an has an exoteric and an esoteric [level], and its esoteric 
[level] has another esoteric [level], and so on up to seven esoteric 
[levels]. (‘Awali, vol. 4, p. 107) 

41. ‘The Qur'an is my Imam.” (Bihar, vol. 6, p. 237) 

. ‘The Saviour [will be] from my house, from the children of 
Fatima.”*° (Bihar, vol. 36, p. 368 ff.) 


3 Al-ilm nuqta kaththaraha al-jahilin. 


% Ya kaf ha’ ayn sad, a'ūdh bika wa ya hm ‘sq aùdh bika. 

* Allahumma ijal fi galbi niiran wa fi başari naan wa ‘ala lisani naran, 

8 Lahu ‘aynani yubsir bihā wa lisān yantțiqu bihi. 

° Inna al-janna taht aqdam al-ummahat. Similar versions of this hadith can be 
found in Sunni sources. See Sunan, no. 2771: ‘Stay at her [your mother’s} foot. 
Underneath lies Paradise’ (ilzam rijlaha fa-thamma al-janna). 

A Al-turug ilā Allāh taälā bi-adad anfas al-khala ig. 

Al-faqr sawad al-wajh fi-l-darayn. 

: Al-salat miraj al-mu min, 

be Inna li-l-Qur än zahiran wa batinan wa li-batinih batinan ila sabat abtun, 

i AL-Qur in imåmi. 

i Al-mahdi min ‘itrati min awidd Fatima, Numerous occurences in the tafsir 
terature, 


39. 
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à r Inventory I 
43. ‘Serve God as if you are seeing Him ... because He sees you," 473 
(Wensinck, vol. 4, p. 104) ' 54, ‘Whosoever saw me in a dream saw the truth. (Wensi 
44. ‘There is no Saviour except the Messiah, Jesus son of Mary,'” p. 200; Ibn Qutayba, pp. 73-74, note 27) inck, vol. 2, Fi 
3 55. ‘Whosoever saw me in a dream will see me in reality’? 
(Wensinck, vol. 7, p. 53; Bayā reality.” 
P yan, vol. 4, p. 81; Rúh, vol. 16, bg: 
| 


(Bihar, vol. 51, p. 93) 
45. ‘This [the Qur'an] is the silent Book of God, and I am the speaki, 
Book of God.” (Wasa il, vol. 27, p. 34) id p ST ME 73-74) 
46. ‘The Time turns according to its [or his] shape.*? (Ghurar, p. 161; 56. "a 4) e there is neither morning nor evening.” (Amuli, vol. 3 Ethe 
Wensinck, vol. 2, p. 158) : p ' f: 
47. ‘The true vision is one out of 46 parts of prophecy.’ “There : 
remains nothing of the prophecy but the good tidings.’*' (Lo i 
A Indirect erences A 
pp. 44-45; Ibn Qutayba, pp. 70-71) a ü sii i 
48. ‘The Trumpet is a horn in which Israfil will blow.’*? (Irshad, vol. 1, 57, 360 bones, articulations, nerves, parts of flesh, fat and skin of 
p. 54; Bihar, vol. 6, pp. 318, 321) Adam's body. (Wensinck, vol. 2, p. 410) i n 
God will come down upon His Footstool.’** 58, 124,000 prophets. (Ibn Babawayh, Man la yahduruhu-l-faqi 
4, p. 680; Schöck, pp. 155 ff) are ee 
59. ‘Ali is ‘touched by the Essence of God’ *" (Bihar, vol. 39, p. 313; 


49. ‘Upon the day when 


(Wensinck, vol. 5, p. 559) 
50. ‘What is the subject of the dispute in the Supreme Assembly?’** 
(Gimaret, pp. 143-153) vol. 107, p- 31) 
51. ‘Whosoever dies without having known the Imam of his time dies 60. Divine beverage consumed by the saints. When they drink it, ‘they 
the death of the ignorant.’*® (Shahrastani, vol. 1, p. 553, and Guide, seek, and when they seek, they find’, and ‘they attain the union, so 
p. 301) that there is no more difference between Him and them $ 
52. ‘Whosoever knows himself knows his Lord.’*® (Bihar, vol 2, p. 32; (Amuli, vol. 1 p. 266; vol. 3, p. 62) 
61. ‘During the Resurrection the Qur'an will appear in the form of a 
man, (Zawa id, vol. 7, p. 240, no. 11636; al-Kafi, vol. 2, p. 601) 


vol. 57, p. 324; vol. 58, p. 90) 
53. ‘Whosoever recites three verses from the beginning of the sura ; 
“The Cave” (al-Kahf) will be delivered from the evil of the 62. The gates of Hell will be opened, and nobody will remain there 
when the All-Merciful will put his foot in Hell. (Tao, p. 338, note 
22; Shahrastani, vol. 1, p. 222, note 9; Gimaret, pp. 242-257) 


Antichrist.” (Cook, p. 108) 
63. In the beginning, Muhammad and ‘Ali were one and the same 
light, which was then divided into two lights. (Guide, p. 75 ff., 105; 


% Tabudu Allāha ka-annaka tarahu... fa-innahu yaraka. 
the tafsir literature. Rubin, p. 98 ff.) 


47 Lā mahdi illd Isd ibn Maryam, Numerous occurences in 
“8 Hadhé kitab Allah al-samit wa ana kitab Allah al-natig. 
58 Man ra ani fi-l-manam faqad ra å al-haqq. 
5% Man ra ani fi-l-manam fa-sa-yarani fi-l-yaqza. 


* Qad istadar al-zaman ka-hay atih yawm khalaga al-samawat wa-l-ard. 
itta wa arbain juz’ min al-nubuwwa. 
6 Lä sabah ‘indi wa la masa’. 


50 Al-ru ya’ al-sdliha juz’ min s 
5! Lam yabga min al-nubuwwa ill al-mubashsharat. 
52 Al-sar qarn yanfakh fih Israfil 6l Mamsis fi dhat Allah. 
®2 Talabū wa idha țalabù wajadù ila dkhir wasala wa ittasali la farq baynahu wa 
baynahum. 


rd This tradition is cited in Persian in the Jawidan-nama; the original Arabic 
wording is therefore difficult to reconstruct. A meeting with the Qur'an personified in 
the form of a youth was a crucial event in Ibn al-'Arabi’s spiritual career. See 


Chodkiewicz, Le Sceau des saints, pp. 50-51. 


53 Yawm yanzil Allah ala kursiyyih. 
54 Fī-ma yakhtasim al-mala ’ al-ala? Fragment of the same hadith as no. 30. 
55 Man mata wa lam yarif imam zamanih faqad mata mayta jahiliyya. 


56 Man arafa nafsahu faqad ‘arafa rabbahu. : . 
57 Qala ‘alayhi al-saläm man qara a thalath ayat min awwal al-kahf 'uşima min 


fitnati-l-dajjāl. 
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i ise where the forms [of created beings and 
64. A market in Paradise R 
i ld. (Amuli, vol. 2, p. 130; Gardet, pp. 2) Persa o 
65 am Steen of the cities’ (umm al-qura). (Rubin, p. 97, Inventory II: Biblical Citations 
` note 79; Karya p. 708) . 
66. pate bandi divine Word (kalam) [simultaneously] from all 
64 
directions. (‘Ard is, p- 301) 
67. The ee (durr, jawhar) from which was produced water/sperm 


; i ides references for the citations and araphı 
' , smoke (dukhān) and seven This appendix provi : paraphrases 
~ mss poets re : ere c ‘ane fe 6, 20) from the Bible and apocryphal literature that occur most frequently in 
ae ae cent enclosed inside the Black Stone and the Jawidan-nama s —— gan in this book. Like the previous 
—— ra ‘ba, will be extracted at the end of time in order inventory, the citations AT Apa represent the fullness of the 
P men mie of the Covenant when they witnessed God as biblical material en E E: Like Inventory I, and for 
s pegeri (Corbin, p. 130 ff; Bihar, vol. 6, p. 96; vol. 10, p. 158 ff.) the same a € e a mom Sy Ea asan Frey a 
A pe ş [the coi binsion of letters at the beginning of Qur'ān alphabetical z BOT os a a ` = Jawidan- 
© tA] was revealed, Gabriel said to Muhammad: ‘How did you know mma is mostly ched or paraphrased in Persian,” Some of the citations 
19] was a iii per (Burdsawi vol. 1, p. 28) are very close to the canonical text of the Bible; others look more or 
that which I know not? » vol. 1, p. 


less like free paraphrases or extrapolations. The sources of these 
citations mentioned in the Jawidan-nama include the Torah (Tawrat), 
the Gospel (Injil) and the Book of Peter (or Simon) (Kitab-i Fitris/ 
Sham tin). The latter refers to the text known as the Arabic Apocalypse 
of Peter. As previously mentioned, sections from various recensions of 
this text have been edited and translated by Bezold, Gibson (the Arabic 
version of the Cave of Treasures) and Mingana (the text following the 
Cave of Treasures).” The references to the canonical biblical texts are 
provided in accordance with the King James Bible. 

In the listing below, the abbreviation KM stands for Kitab al-magall, 
or the Book of the Rolls, ed. and tr. Margaret Dunlop Gibson, Studia 
Sinaitica VIII, Apocrypha Arabica (London, 1901); and AAP stands for 
the Arabic Apocalypse of Peter, ed. and tr. Alphonse Mingana, in 
Woodbrooke Studies, vol. 3 (Cambridge, 1931). 


ee ee aa 
! For the Persian translations of biblical texts available at the time of Fadl Allah 
see Conclusion, note 23. Even if Fadl Allah used the Persian translation of the 
ét ‘Someone said to Moses, “How did you know that it was God who spoke to Diatessaron, which seems unlikely, he was aware of the existence of several Gospels. 
you?” He replied, “Because the speech of a creature is heard from only one direction See, for example, fol. 396a: ‘what Jesus said in the beginning of one of the Gospels... 
and by means of one sense, namely hearing. I, however, used to hear God's words from (anki masih dar awwal-i yak Injil dwarda ast ki ...). As for the Arabic Apocalypse of 
all directions and with all my limbs, so I knew that it was the speech of God.” Peter, it is almost certain that Fadl Allah translated it into Persian himself, since in 
x Paraphrased in Persian in fol. 74a and 101a-b. agments this text is cited in the original Arabic (cf. fol. 388a, 470b). 
Kayfa 'alimta ma lam alam? fi waqt nuziil khy’s. See references in Chapter 1, note 13. 


some fr, 
2 
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476 Words of Power 

1. The Book of Life (mushaf-i hayat) sealed with seven seals, the 
Lamb with seven horns, who receives the Book and is sacrificed 

before the Father, ‘and all the angels (firishtagan) of the heavens 

and earth, and the prophets, prostrated themselves and said: “By 

your sacrifice before the heavenly father you delivered us from the 

divergence of languages.””* (Revelation 5)* 

The broken tablets of Moses. (Exodus 32:19, and ‘Ard is 348) 

‘Except a man be born again,” [he cannot see the kingdom of 

God].’ (John 3:3) 

4. ‘The first thing that came from the heaven was the Word, and God 
was with this Word, and I was this Word.” (Apparently a free 


te 


paraphrase of John 1:1-2) 
‘God said in the Torah: “Let Us make man in Our image, after Our 


. likeness, and let them have dominion over the fish of the sea, and 
over the fowl of the air ... So God created man [Adam].”’” 
(Genesis 1:26-27, and shorter form KM, p. 5)* 

6. ‘lam going to my heavenly Father.’ (John 14:12, 28; 16:16, 28; 


20:17) 
7. ‘Icame in [the form of] Adam.”° (KM, p. 15)" 
‘I go, but I will come back and complete the religion of the 


prophets. I came to complete, not to abrogate.’’* ‘I will come in 


3 Tū ma-ra ba-an ki khiid-ra pish-i padar-i dsmani fada kardi az zabanha-yi 
mukhtalif wa lughatha-yi mukhtalif bi-rahanidi. 

+ Though the Jawidan-ndma explicitly refers to the Book of Peter, I was unable to 
find corresponding passages in KM or AAP. Perhaps they were included in the copy of 
the Apocalypse of Peter available to Fadl Allah. 

5 Man lam yiilad marratayn. 

6 Awwal chizi ki az dsman āmad sukhan bud wa khuda ba-an sukhan būd wa man 
an sukhan bidam. 3 

7 Man ki khuda-am mikhwastam chizi biyfarinam bi-shakl-i khúd wa hay at-i 
khüd wa siirat-i khūd ki padhshah-i murghan-i hawa’ wa mahiyan-i darya ' bashad 
Adam-ra biyafarinam. ; 

8 ‘God said: ‘Come, let Us create a Man in Our likeness and form and image. 

° Pish padar-i asmani mi-rawam. 


1° Dar Adam amada bidam. : 
11 O Adam .... Iwill come down to thee ... and with thy body will I be clothed. 


$? Bi-rawam wa bi-yayam tā din-i anbiya-ra tamam kunam bara-yi itmam 
kardan dmada-am na az bara-yi nugsan. 


order to complete them and to r. ; 
will not come to make them rome ier aka hie I 

‘T want to see Your Face’ (Moses speaking to God] i (A 
paraphrase of Exodus 33:18, see also ‘Ara is 332-333) $ 

‘It is said in the Book of Peter: “We are with everything and we 
without everything; nothing encompasses us but we enco ia 
everything.” ”' (Cf. AAP, PP- 106, 107, 121)!7 mpass 

. ‘The Jews said that the Messiah [whose comin gl is promised by the 
prophets, will be born from a virgin, and the boy will be named 
Emmanuel, which means “God with us”.’"! (Matthew 1:23)'9 
The measurements of the Tent of Meeting (synonymous with i 
Tabernacle in the Jāwidān-nāma). (Exodus 26, and ‘Ard is 388- 
391) 

‘No one may see Me and live.’ (Exodus 33:20, and ‘Ara is 333) 
‘O apostles! I spoke to you by symbols, signs and allusions, I will 
come again and explain their meaning.” (A paraphrase of John 


16:25) 
The Ten Commandments. (Deuteronomy 10:4, and ‘Ard jis 337- 


343) 


10. 


12. 


13. 
14. 


15. 


3 Kwaham amadan ki ān-rā tamam kunam wa sirr-i tamdami-yi an-ra dshkar 
kunam wa naydmadam ki nugsdn-i an kunam. 
‘* “Think not that I am come to destroy the law, or the prophets: Iam not come to 
destroy, but to fulfil.’ 
15 Mi-khwaham ki rū-yi to-rā bi-binam. 
16 Dar kitab-i Fitriis mada ast ki bā mā hama [ba hama shay ?] maim wa bi 
hama shay’ ma im wa kasi bar ma muhit nashawad wa bar hama shay’ muhit bashim. 
17 ‘We contain everything and nothing contains us... No heaven contains us, and 
no earth encompasses us’; ‘We are inside all created things and outside them’; ‘We are 
in all places, and no place is deprived of us, and we are not that place.’ A similar saying 
is attributed to “Ali in the Nahj al-baldgha: ‘God is with everything without being 
linked to it, and He is different from everything without being separated’ (ma'a kull 
shay’ la bi-mugarana wa ghayr kull shay’ la bi-muzdyada). Landolt, ‘Le paradoxe’, 
P- 177, note 71. 
'* Yahiid mignyad ki an masih ki anbiya' waida karda biidand ki dukhtar bi-2ayad 
wa Pasari bi-yaward ki ndm-i ù Tmmanii ilbdshad ki bi-ma'nd-yi khuda ba-md bashad. 
_ ‘Behold, a virgin shall be with child, and will bring forth a son, and they shall 
call his name Emmanuel, which being interpreted is, God with us.’ 
Ay hawwariyiin man ba shumd sukhan bi-ramz wa ishdrat wa kinayat gufta- 
am in bar bi-yayam wa mand-yi an-ra bayan kunam. 
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478 Words of Power 
16, ‘We do not have any length, breadth or depth.””" (AAP, p. 106)” 
i ‘Where was [Jesus] before the creation of the heaven and the 
i earth? He said: “I [was] in the Father [and] the Father [was] in me. 
The Father is power without beginning, I am His pesci; a the 
Holy Spirit is His voice” 23 Jesus said: “L am His speech j Jesus 
said: “I am the Speech of God.”"?5 (AAP, pp. 105,°° 106," 107) 


a SS 

21 Ma-rd ful nist wa ard wa ‘umg nist. 

22 ‘And we have neither length nor breadth ... We have no depth mea 

23 Pish az anki dsman wa zamin-ra biydfaridi kuja biidi guft man dar padar wa 
padar dar man wa padar quwwat-i azali ast wa man nutq-i a-yam wa rah al-qudas 
şawt-i ast. 

*4 And nutquh. 

235 Man nutg-i khuda-am. 

26 ‘Before you created heaven, earth, angels and men, where was your abode? .. 
My abode was in my Father before the created beings were created... The Father was 
in me, glorifying me, and | in the Father ...” The phrase ‘I [was] in Father [and] the 
Father [was] in me’ echoes John 14:10 and 17:21. 

27 “The Father is Majesty and eternal Power, I am His Word and the Spirit is 
action and procession...’ 

** ‘My Father is Mind, I am its Word and the Spirit is its Voice.’ 
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